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PuBLISHER's NOTE 


This book has been eagerly awaited by many ever since 
Swami Gambhirananda began the voluminous translation some 
twelve years ago and completed it in 1988. Certainly it is a 
valuable addition to our publications. For, it adequately fulfills 
the long-standing need for a complete English translation of 
Madhusüdana Sarasvati's beautiful explanation ofthe Bhagavad- 
Gita. 

Students of the Indian scriptures who are familiar with the 
other works of the eminent translator will find here too his usual 
simple and clear presentation. As regards the style of the trans- 
lation, readers should make it a point to read carefully the last 
three paras of Swami Atmaramananda’s introduction to this 
book. Also immensely helpful to the readers are the numerous 
footnotes and the detailed Glossary added by the translator. 
Further, an index to the first padas (quarters) of the Gita-verses 
has also been appended, though to restrict the bulk of the book 
an index to the words of the Gita-verses was not included. How- 
ever, this is available in Swami Gambhirananda’s English trans- 
lation of Sri Sankaracarya’s commentary on the Bhagavad-Gita, 
which also is our publication. 

The book is being published posthumously, ten years after 
the passing away of the translator, as mentioned in its educative 
and informative introduction. Nevertheless, we are happy to note 
that the erudite translator not only completed the translation 
before his demise, but also revised its first and a part of the 
second chapter. Besides, the same two monks of the Ramakrishna 
Order, Swamis Mokshadananda and Atmaramananda, who had 
tendered considerable help and cooperation to Swami 
Gambhirananda in his translation of Sri Sankara’s commentary 
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on the Bhagavad-Gita and the Svetasvatara-Upanisad, worked 
hard during the last ten years in the complete revision of this 
translation. In addition, Swami Atmaramananda went into ev- 
ery minute detail concerning this publication. But for their help 
the book could not have seen the light of day. We are immensely 
indebted and thankful to both of them. 
We are hopeful that students of Vedanta, scholars and spiri- 
tual aspirants alike, will gladly welcome the release of this book. 


5 April 1998 PUBLISHER 
(Rama-navami) 
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INTRODUCTION 


Madhusüdana Sarasvati 's Gudhartha-Dipika [The Annota- 
tion (called) Güdhàrtha] [lit. the annotation that reveals (dipika) 
the hidden or deeper implications] stands next only to Sri 
Sankaracarya’s commentary on the Bhagavad-Gita as regards 
clarity, depth and Originality. It is an epitome of Madhusüdaria's 
vast learning and mastery of the different schools of Indian Phi- 
losophy and religions, and also of his great spiritual achievements. 

All these were due to the formative influence of his pious 
and learned forebears as also of his spiritual disciplines under 
able teachers.! His ancestor, Rama Misra Agnihotri, is believed 
to have migrated from Kannauj (in Uttar Pradesh) in Ap 1194 to 
escape religious persecution by the foreign invaders. Coming 
away to Bengal, he settled in the village Unasiya (in Kotali- 
pada, district Faridpur, now in Bangladesh). Into this lineage 
was born Pramodan Purandaracarya, who begot five sons. The 
first four—Srinatha Cudamani, Yadavananda Nyayacarya, 
Kamalanayana?, and Vagi$a Gosvami—became famous schol- 
ars while the last son, however, turned out to be average. The 
third son, Kamalanayana, born in about Ap 1490 (according to 
some) and the brightest of them, received the name Madhusudana 
Sarasvati when he embraced monasticism in later life. 

While a boy, Madhusudana was taught Sanskrit grammar, 
poetry, etc. by his father who was himself renowned for his schol- 

1. The details of Madhusudana's life and work given here are mostly 
based on what is available in Swami Sanatanadeva’s Hindi translation of 
the Gudhartha-Dipika (pub. Chaukhamba Sanskrit Sansthan, Benares; 
1983), and to some extent on P. M. Modi's introduction to his English 
translation of Siddhanta-Bindu (pub. Vohra Publishers & Distributors, 
Allahabad). ; 

2. ‘His name as a Brahmacharin was Kamalajanayana’ (Modi, p. 3). 

3. There are divergent views. According to Modi, ‘...he must have 
lived from about ap 1490 to about ap 1580’ (p. 1). Justice K. T. Telang: 
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arship. Some say that Madhusudana renounced home when he 
was merely ten years and travelled all the way to Navadvip (in 
West Bengal) to meet Sri Caitanya Mahaprabhu, who was fa- 
mous then as an embodiment of intense love for God. But, as 
destiny would have it, at that time Sn Caitanya was elsewhere 
in India spreading his message of bhakti. Disappointed, no doubt, 
but not disheartened, Madhusudana nevertheless stayed on there 
waiting for Sri Caitanya’s return. And in the meanwhile, study- 
ing under the guidance of Mathuranatha Tarkavagisa, the then 
foremost professor of Nyaya, he mastered that philosophy. At 
the same time, he also deeply imbibed the devotional teachings 
of Sri Caitanya with which Navadvip was vibrant. 

After thorough studies at Navadvip, and still unable to meet 
Sri Caitanya even after a long time, Madhusüdana proceeded to 
Kasi (Varanasi) in search of a teacher of Advaita philosophy. 
The intention behind this, it is said, was his desire to grasp the 
intricacies of the Advaita teachings and then finally refute them 
with Nyaya's logic to establish the superiority of this philoso- 
phy over that of Advaita! But on completing this course study- 
ing under Rama Tirtha, he felt that a command of the Mimamsa 
philosophy too was necessary to become a complete scholar 
and tackle the Advaita philosophy. So he further studied 
Mimamsa under the erudite sannyasin Madhava Sarasvati. 

However, these intellectual pursuits, instead of making 
Madhusüdana content with dry scholarship, increased his Spiri- 
tual hunger. Besides, now he was convinced of the conclusions 
of Advaita, and also felt impelled to: get ordained into monasti- 


1 fteenth or the beginning of the 
sixteenth century of the Christian €ra’—quoted by Modi (p. 21); ‘Ac- 
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cism. Thus he hoped to realize directly the ultimate nondual Truth. 
Advised by his Advaita preceptor Rama Tirtha, he approached 
the revered monk Visvesvara (or Vi$ve$varananda) Sarasvati (a 
disciple of Rama Sarasvati) with an earnest request to be ordained 
a monk. Needless to Say, his desire was duly fulfilled. 

What was the fruit of all these strivings? We get the answer 
from his numerous writings, which indicate that he blossomed 
into a great lover of God, a yogi of a high order, and a realized 
soul who attained the state of Perfection. Some of his important 
writings are i. Vedanta-kalpa-Latika, ii. Siddhānta-Bindu, iii. 
Bhakti-Rasāyana, iv. Advaita-Siddhi, v. Sanksepa-Sariraka- 
Vyakhya, and vi. Bhagavata-Tika. 

Madhusudana also left behind three eminent disciples— 


Balabhadra Bhattacarya, Sesagovinda and Pursottama Sarasvati. 


The first of these wrote a commentary called Siddhi on Madhu- 
sudana’s Advaita-Siddhi. The second, also known as Krsna 
Pundita, was from Maharashtra and the teacher of the famous 
grammarian Bhattoji Diksita; he wrote a commentary on Sri 
Sankaracarya 's Sarva- Vedanta-Siddhanta-Sarasangraha. The last, 
Purusottama Sarasvati, was a monk and wrote an exposition of 
his guru’s well-known work Siddhanta-Bindu. 

Some additional facts about the barely known life of 
Madhusüdana found in the books referred to (pp. 13-14, f.n.) 
are noteworthy: He stayed for several decades at Gopala Matha 
on the Catuhsasthi Ghàt (popularly known as the Causasthi 
Yogini Ghat) in Benares. A historically important event at 
Benares in those days has been recorded by Prof. J. N. Farquhar’; 
One of the notorious practices of the Muslim priests, ‘as good 
Muslims’, was to frequently ‘attack and kill’ the Hindus, lay 
and monastic, especially at pilgrim centres such as Benares. 
Those priests were protected by a faulty law that exempted them 
from any legal punishment! So the hapless Hindus approached 
Madhusüdana to do something to stop this injustice. Since he 


1. ‘The Organization of the Sannyasis of Vedanta’, in the Journal of 
the Bombay Branch of the Royal Asiatic Society, July 1925, pp. 479-86. 
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was well known at the durbar of Emperor Akbar (who ruled 
between Ap 1556-1605), he met the Emperor through Raja Birbal 
and narrated to him the religious atrocities at Benares, etc. As a 
solution, the Emperor suggested that Madhusudana should or- 
ganize a militant band of sannyasins to defend Hinduism and 
its followers. At the same time he promulgated a law that thence- 
forth the Hindu sannyasins too, like the Muslim priests, were 
outside the purview of legal action. Thus was born at the hands 
of Madhusudana the much respected, and feared, Naga sect of 
Vedantic sannyasins. The recruits into it were mostly from the 
Ksatriya caste. They lived in monasteries called akhadas, lit. 
gymnasiums, and were trained in the martial arts.! Despite these 
great contributions, Madhusudana, it seems, was hounded out 
of Benares by the pandas (Hindu priests at pilgrim centres) dur- 
ing his later years for some unclear reasons. As a result he had 
to go away to Haridvar where, it is believed, he passed away at 
the ripe age of 107 (in AD 1697, according to some). 

Now, coming to the Gudhartha-Dipikà, it is possibly his 
best gift to the pundits as also to the not so scholarly majority of 
spiritual aspirants. The Bhagavad-Gitàis considered the essence 
of the mass of Indian philosophical and religious thoughts. It is 
also dear to innumerable people as a guide to daily life. So, 
perhaps this is a reason why Madhusüdana has lucidly discussed 
at the appropriate places the principal Indian philosophical doc- 
trines, and also dealt with the practical steps necessary to attain to 
Self-knowledge. Besides, Madhusüdana's introduction gives an 
excellent resumé of the stages a seeker of Liberation has to pass 
through. It also. gives a summary of the Gita. Thus it is easy for 
the readers to follow his discussions in tlie Dipika. 

' He has divided the Gita’s eighteen chapters into three sec- 
tions, each of six chapters. According to him, the first six chap- 
ters deal with Karma-yoga, which is the means to the final goal; 
and the last six deal with that goal, jfana, Knowledge, itself. 


1. Also see A History of Dasnami Naga Sanyasis, Sir Jadunath S 
: è > arkar 
(pub. Sri Panchayati Akhara, Mahanirvani, Daraganj, Allahabad), 
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The middle six deal with bhakti and also with God's grace which 
makes possible the difficult stage by stage transition from karma 
to jnana. Accordingly, the first section clarifies the notion of 
‘thou’ in the Upanisadic declaration *Thou art That'; the second 
section the ‘That’, the Lord, whose true nature is the supreme 
Bliss that is Brahman; and the third reveals the purport of the 
whole utterance ‘Thou art That'—that the jiva, the individual 
self, is in fact identical with Brahman. In this regard the reader 
should refer to pp. 208-10. 

One of the features of the Dipika is that Madhusüdana has 
explained almost every word of the Gita verses (slokas), even 
such apparently simple words such as ca, and; tu, but; hi, in- 
deed, for, etc., unlike several other commentators of the Gita. 
Besides, at many places he has attributed significant implica- 
tions to those words. Again, one sees his unique style where he 
gives in a verse or two of his own the gist of a chapter—or of a 
few verses—he has just annotated. The translations of such 
verses have been indented and fully italicized; as for instance, 
at the end of the chapters 2, 3, 4, 5, etc.; under 4.6;! and at the 
end of verses 15.18, 19, and 20. Some other verses of his that 
draw attention are the verse at the end of Chapter 10, the one 
introducing Chapter 13, and those at the end of Chapter 15. For, 
they unmistakably show his abundant bhakti side by side with 
his firm Advaitic convictions?. 

Further, readers who are themselves inclined to bhakti are 


1. In this book, references given without mentioning the source book, 
but merely as, say, 4.6, 10.7, imply Chapter 4, verse 6; Chapter 10, verse 
7. Where only numerals are given, without mentioning the number of the 
chapter—for example, 7, 15, 28, etc.—, they refer to the number of the 
Sloka in the chapter being dealt with. ; 

2. *...in spite of being a follower of Sankara’s monism, he was an 
ardent devotee of Sri Krsna. To Madhusudana, this was neither self-con- 
tradictory nor surprising.... Just as in the days of Kumarila Bhatta and 
Sankara the most important problem was the reconciliation of Karma and 
Jfiana, so in the days of Madhusudana and Vallabha the greatest problem 
was that of Jana and Bhakti... but it was left for Madhusüdana to solve it 
thoroughly....” (Modi, p. 12-13.) 


2 
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sure to be charmed even by such passages as in the Dipika on 
7.14 and his introduction to 7.25. Again, though he says, under 
6.29, that Sankarites do not take to Patanijala Yoga, still, by deal- 
ing with it exhaustively in Chapter 6 he has greatly helped spiri- 
tual aspirants who are desirous of realizing God through the 
path of psychic control. Then, again, in the Dipikà on 12.6-7, 
he deals with God's grace for the meditators on the saguna, 
qualified, Brahman; that is to say, for those following Bhakti- 
yoga who are also eager to realize the unqualified, nirguna, Brah- 
man. As in the above places and in many others of the Dipikà, 
similarly towards the concluding portions of the book too 
Madhusudana has harmonized bhakti, yoga and jana, e.g. while 
explaining mad-bhaktim param under 18.54. Indeed the anno- 
tations on the verses 18.56—66, which dwell on Jnana, bhakti, 
the necessity of God’s grace, and moksa present the unifying 
thread of the whole work; and under verse 88 Madhusüdana has 
unambiguously declared that the core message of all the scrip- 
tures including the Gita is self-surrender to God, this being the 
culmination of all spiritual practices. 

Another point to note is that at some places he has differed 
from the explanations of Sri Sankaracarya, For example, while 
explaining the first anyah in 2.29; the last two lines ofthis verse; 
verses 2.39 and 6.14; and at the conclusion of the Dīpikā on 
18.66. However, these should not at all be viewed as deviations 
from tradition or as a sign of lack of respect for Sri Sankara. 
For, the points of difference are minor, and do not contradict the 
fundamentals of the Acarya’s views. Besides, almost at each 
such place he has done so with explicit humility; for example, 
at the end of the Annotation on 6, 14 and 18.66. 

Despite the fact that the charm of the Sanskrit original is 
lost to some extent in translation, still, Swami Gambhirananda, 
well known for his faithful and lucid English renderings of Sri 
Sankara’s commentaries on the Gita, the Brahma-Sütras and 
the major Upanisads, has retained his felicity here also. 

7 He has mostly depended on the text of the Dipikà in 
Srimadbhagavadgita with Gudhartha-Dipika of Madhusüdana 
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Sarasvati and the Hindi commentary (and translation) of Swami 
Sanatanananda; Chaukhambha Sanskrit Sansthan, Varanasi; 
1983. The two other books consulted are i. Srimadbhagavadgita 
(with the commentaries of Sri Sankaracarya and others, and 
Madhusudana's Güdhàrtha-Dipikà with Gudhartha-tattvaloka 
of Dharmadatta Sharma—Bacca Sharma) (Sanskrit); ed. 
Wasudev Laxman Shastri Pansikar; Indological Book House, 
Delhi; 1984, and ii. Srimadbhagavadgita O Sriman Madhu- 
südana Sarasvati-krta Tika; trans. and explained (in Bengali) 
by Pandit Bhutanatha Saptatirtha; ed. Nalinikanta Brahma; 
Navabharat Publishers, Calcutta; 1986. The translation of the 
Patanjala-Sütras given here are almost always as in Swami 
Vivekananda’s translation in his Raja- Yoga, published by Advaita 


` Ashrama; so too are the satras and their numbers. 


The title of the chapters are according to Madhusüdana's 
colophon, and naturally differ at some places from the titles the 
translator has given in his English rendering of Sri Sankara’s 
commentary on the Gita. Though a separate list of the places (no 
less than fourteen) where Madhusüdana has followed variant read- 
ings of the Gita-verses is not given, parts of the Dipika where its 
other readings were found have been given in the footnotes. 

As for the method of presentation, the words of the verses 
have been transliterated into English and italicized; these are 
followed by their translation and Madhusüdana's explanation; 
and these are generally separated by a ‘;’ from what concerns 
the next word of the s/oka. By reading the Dipika, omitting the 
transliterated and italicized words of the $/oka, one still gets 
continuous sentences. Often, where such simple s/oka-words as 
ca, eva, tu, etc. have not been interpreted by Madhusudana, they 
have been translated without giving their transliterated forms. 
This has been done more in the later chapters, presuming that 
by then the readers would have become familiar with their usual 
meanings. Words such as self, reality, knowledge, etc. refer to 
their empirical sense, whereas Self, Reality, Knowledge, etc. 
convey their transcendental sense. 

Technical Sanskrit words, specially those whose transla- 


| 
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tions are long, have been given the first few times in their trans- 
literated italicized form, together with their translation in pa- 
renthesis; later on only the transliterated form is retained. But, 
for the sake of convenience all such words have been included 
in the Glossary, sometimes with the page numbers or the verses 
under which they have been discussed. The several footnotes in 
this book are the translator’s, unless otherwise stated. As for the 
references to the quotations, some of them have remained 
untraced despite extensive search. We shall be greatly obliged 
if readers can supply them to us so that they can be added in the 
next edition. ; : 

We are relieved and happy that this important book is fi- 
nally out. But our deep regret is that Swami Gambhirananda 
passed away in 1988, four months after he completed the trans- 
lation. Naturally, the responsibility of revising the work, only 
wherever necessary, fell mostly on Swami Moksadananda!, 
whose valuable suggestions Swami Gambhirananda had sought 
even when the work was in progress. The other person involved 
in the revision etc. is myself—more by virtue of having had the 
privilege of taking down the translator’s dictation of the work 
than by any other merit. So, whatever shortcomings or errors 
the readers may come across in the book are not of the transla- 
tor. On the other hand, indeed, to him we are obliged for leaving 
us this last gift, despite his almost total blindness and advanced 
age of nearly ninety-one years when he passed away. Lastly, I 
am personally grateful to my brother monks, Swamis Amaresha- 
nanda and Baneshananda, for helping me in various ways in get- 
ting the book ready. 


Swami Atmaramananda 


‘ l. Swami Mokshadananda’s independent English translation of 
Vidyaranya's Jivanmukti-Viveka has been publishedin 1996 by the Advaita 
Ashrama. 


THE ANNOTATOR’S INVOCATION 
AND INTRODUCTION 


Ori! Salutation to Ramacandra who is possessed of divine 
qualities, the nectar—in the form of Consciousness—issuing from 
whose lotus-feet is enjoyed by the monks of the highest class 
(parama-hamsas), and who resides in the minds of devotees. 

1. After having assiduously deliberated on the meaning of 
the Commentary of the venerable one (Sankaracarya), I write 
this elucidation, called Gudhartha-Dipika (Exposition of the 
Subtle Meanings), of almost every word of the Gita. 

2. It has been said that the purpose of the scripture Gita is 
absolute Liberation, which consists in the complete cessation 
of transmigration together with its causes. 

3. That is the supreme State of Visnu which is identical 
with absolute Existence-Knowledge-Bliss, for the attainment 
of which the Vedas, consisting of three parts, have commenced. 

4. The three parts successively stand for rites, meditation 
and enlightenment. In conformity with them, the Gita, consist- 
ing of eighteen chapters, has three sections. 

5. Here (in the Gita) each section of six (chapters) should 
be understood as referring to one part (of the Vedas). Steadfast- 
ness in Action (rites and duties) and steadfastness in Knowl- 
edge are taught in the first and the last (sections). 

6. Since the two cannot be combined because of their ex- 
treme opposition, therefore steadfastness in devotion to the Lord 
has been declared in the middle. 

` 7. As that devotion is inherent in both of them, therefore it 
removes all the obstacles. That (devotion) is of three kinds— 


. mixed with rites, pure, and mixed with Knowledge. 
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8. There again, in the first section the pure Self meant by 
the word ‘thou’ (in ‘Thou art That’, Ch., 6.8.6) is ascertained 
rationally through the Path of Action and its renunciation. 

9. In the second (section), by way of describing steadfast- 
ness in devotion to God, is ascertained the meaning of the word 
‘That’ as the Lord who is supreme Bliss. 

10. And in the third is presented clearly the meaning of the 
sentence (‘Thou art That’) as the identity of the two. Thus, here 
(in the Gita) also there is an interconnection among the (three) 
sections. 

11. The speciality of each chapter, however, will be spoken 
of in the respective chapters themselves. These (following) steps 
in the disciplines for Liberation are being presented as the pur- 
pose of the Scripture (Gita). 

12. (The first step is) the performance of selfless work 
(niskama-karma) by rejecting rites and duties meant for per- 
sonal gain (kKamya-karma) and the prohibited actions (nisiddha- 
karma). There again, the highest merit lies in repeating the name 
(japa) of and praising (the Lord) Hari. 

13. When after the dissipation of sins from the mind it 
becomes fit for discrimination, then there arises a firm discrimi- 
nation between the permanent and the transient. 

14. Gradually follows detachment from things here or here- 
after, called vasikara! (complete control over the mind and the 
organs). Then, through the perfection of gama (curbing of the 
mind)? etc., renunciation becomes fully established 3 

15. Thus, from the renunciation of all things springs the 

1. Vairagya, detachment, is of two kin 


(lower). The latter is classified under fou 
ekendriya and vasikara. See under 6.35; 

2. Sama (curbing of the mind), dama (restraining the sense-organs 
from their respective objects), uparati (not allowing these restrained or- 
gans from drifting back to their objects), titiksg (endurance), sraddha 
(faith), samadhana (concentration of mind), and mumuksum (yearning 
for Liberation). See ama in Glossary. MEA. 

3. A different reading is sannyase 
come fully established in renunciation. 


ds, para (superior) and apara 
r heads—yatamana, vyatireka, 
also see Glossary. 


nisthito bhavet: one should be- 
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firm hankering for Liberation. From that follows approaching a 
teacher, and from that the receiving of instructions. 

16. Thereafter follows Sravana (hearing and understand- 
ing of Vedanta) etc. for the elimination of doubt. In this matter 
the whole of the Uttara-mimamsa (Vedanta) scripture becomes 
useful. 

17. Thereafter, through the perfection of that follows 
nididhyasana (profound meditation). The whole of the Yoga 
scripture, indeed, gets its purpose fulfilled at this stage. 

18. As a result, when the mind becomes freed from all the 
defects there arises the Knowledge of Reality from (hearing) 
the (Upanisadic) sentence (‘Thou art That’). From the word (of 
the. Upanisad) itself springs the Unitive Vision (i.e. immediate 
Knowledge of the identity of Brahman and the Self). 

19. As for the complete eradication of nescience, that oc- 
curs on the rise ofthe Knowledge of Reality (tattva-jfiana). Then, 
when the covering is removed, error and doubt become dispelled. 

20. Through the power of the Knowledge of Reality (tat- 
tva-jnana) the results of actions (done in past lives) that have 
not commenced bearing fruit (anarabdha or saficita) get wholly 
destroyed, to be sure, and the results of actions (done in the 
present life after the dawn of Knowledge) that are to bear fruit 
in the future (agamini) do not accrue.! 

21. But, because of the disturbance created by the results 
of actions that have started bearing fruit (prarabdha), vàsanà 
(past impression) does not get destroyed. That is eliminated 
through samyama, the strongest of all (the disciplines). 

22. The five disciplines, viz. yama (restraint) etc. (P. Y. Sū., 
2.29), practised before become conducive to that samyama, 
which is a triad consisting of dharanà (concentration), dhyana 
(meditation) and samadhi (absorption). (See ibid. 3.1-4.) 


1. Saficita-karma(-phala); results of actions done in the past lives, which 
are destined to fructify in the future lives; prarabdha-karma(-phala): re- 
sults of past actions that have set up the present life of a person and begun 
yielding their fruits; agamini-karma(-phala): results of actions performed 
in the present life, which will fructify in the future lives. 
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23. However, absorption (samadhi) is quickly accomplished 
through special devotion to God.! From that follows mano-nàsa 
(elimination of the modifications ofthe mind) and vasana-ksaya 

(dissipation of past impressions).? eran 

24. Knowledge of Reality (tattva-jriana), elimination of the 
modifications of the mind (mano-ndSa), as also the dissipation 
of past impressions (vasana-ksaya)—when these three are prac- 
tised together, Liberation while still alive (jivanmukti) becomes 
firm. . 

25. Total renunciation of all actions as a result of enlight- 
enment (vidvat-sannyása) is mentioned in the Upanisads for this 
purpose—that there may be effort for completing that very part 
(among those three) which remained mcomplete before. 

26. When the mind is first held back fully from fluctua- 
tions by means of savikalpa-samàdhi^, there occurs in it the 
nirvikalpa-samadhi*, which has three levels. 

. 27. In the first the person awakes (from nirvikalpa-samadh i) 
by himself, (and) in the second he is awakened by others. In the 
last he does not awake at all; he remains ever absorbed in it. 

28. He who has become such a Brahmana (knower of Brah- 
man) is the foremost among the expounders of Vedanta. He is 
spoken of as having gone beyond the gunas, a man of steady 
Wisdom (sthita-prajria), and a devotee of Visnu. 

29. (He is) also (called) a transcender of the castes and 
stages of life, one who is liberated while still alive (Givanmukta), 
and a delighter (only) in the Self. The Scriptures keep away from 
Such a person because of his being self-fulfilled. 

30-1. On the authority of the Upanisadic text, ‘He who has 
supreme devotion to the Deity, and as much of it to the guru as 
to the Deity, to him, indeed, to the great-souled one, these sub- 


1. See under 6.28. 

2. See Chapter 6 for a full discussion on this subject. 

3. A kind of Spiritual absorption of the mind in which persists the 
awarness of the distinction among the knower, knowledge and. known. 


4. Another kind of spiritual absorption in which the awareness of the 
above distinction is obliterated. 
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ject-matters that have been Spoken of become revealed' (Sy., 
6.23) etc., it follows that devotion to God with body, mind and 
Speech, under all conditions, becomes useful in this context. 

32. The devotion cultivated in the preceding stage leads to 
the next stage. Otherwise, attainment of Success is very diffi- 
cult owing to the abundance of obstacles. 

33. And there are the words of Hari: ‘Verily, by that past 
habit itself he is carried forward, even in spite of himself!’, 
*...attaining perfection through many births, (thereby achieves 
the highest Goal)’ (6.44, 45), etc. 

34-5. If, however, owing to the unpredictability of the im- 
pressions acquired earlier (in past lives), someone becomes self- 
fulfilled in the beginning itself, like the dropping of a fruit from 
the sky, then the scriptures cannot be accepted as having been 
promulgated for him, because they have already served their 
purpose. The grace of God that descends as a consequence of 
persistence in the disciplines that were perfected in the previ- 
ous lives is inscrutable! 

36. Although the preceding stage is thus acquired, devo- 
tion to God should still be cultivated for attaining the later stages. 
They cannot be attained without that (devotion). 

37. But in the state of being liberated while still alive 
(jivanmukti), no ‘result of devotion’ is to be imagined: Adoring 
Hari is natural to them, like their being devoid of hate etc. 

38. Such is the greatness of Hari (Visnu) that, though free 
from bondage, the sages, who delight (only) in the Self, render 
spontaneous devotion to Visnu (Bh., 1.7.10.) 

39. According to the sentence, ‘Of them the man of Knowl- 
edge (jani) excels since he is endowed with constant stead- 
fastness and onepointed devotion’, etc. (7.17), this one who is 
full of loving devotion is declared to be the highest. 

40. All this has been revealed by the Lord in the scripture 
Gita. Therefore my mind is intensely eager to explain this (scrip- 
ture). 

41—2. Performance of selfless work (niskama-karma) is 
declared to be the root cause of Liberation, and the hindrances 
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to it are the demoniacal sins such as sorrow etc. from which 
follow deviation from one's natural duty, recourse to what is 
prohibited, or action performed with selfish motive or egotism. 

43. Being thus ever under the influence of the demoniacal 
sins, a person becomes unfit for gaining the human Goal and 
suffers a series of afflictions. 

44. Pain is naturally repulsive to all the living beings in 
this world. Therefore sorrow, delusion, etc., which are its (pain's) 
causes, should always be shunned. 

45-6. The Lord has uttered this most esteemed Scripture 
with a view to enlightening a person who, being filled with this 
desire to know the means of eradicating sorrow, delusion, etc. 
which are inherent in the beginningless chain of mundane ex- 
istence, and which are the causes of affliction and difficult to be 
got rid of, has become eager to attain the highest human Goal 
(purusartha). 


CHAPTER 1 


(THE MELANCHOLY OF ARJUNA) 


As to that, by having taught the means for the destruction 
of all the demoniacal sins such as sorrow, delusion, etc. with the 
words, “You grieve for those who are not to be grieved for’ 
(2.11) etc., the instruction of the Lord, ‘Attain the highest hu- 
man Goal (purusdartha) through the performance of one's natu- 
ral duty’, is for all in general. And the story in the form of a 
dialogue between the Lord and Arjuna is meant to eulogize 
Knowledge, just like the conversation between Janaka and 
Yajfiavalkya, and between others in the Upanisads. How? Ar- 
juna, even though well known for his nobility, lost his dis- 
criminating wisdom under the influence of sorrow and delusion 
Which were caused by affection arising from such ideas as, ‘I 
belong to them; they belong to me’, with regard to kingdom, 
teachers, sons, friends and others. (As a result) he desisted from 
the battle which was the duty ofa Ksatriya and to which he had 
proceeded of his own accord itself, and chose to live on alms 
etc., a duty for others and prohibited for the Ksatriyas. Thereby 
he sank into a great evil. And receiving this enlightenment 
through the Lord's instruction, he, getting rid of sorrow and 
delusion, gained his objective by becoming once again engaged 
in his natural duty. Thus this Knowledge is praised by showing 
that it is more praiseworthy and serves a great purpose. 

Moreover, by the instruction to Arjuna is pointed out the 
person eligible (adhikari) to receive it, and the exposition will 
follow accordingly. 

Even when the urge to take up his own duty had arisen in 
Arjuna, he betrayed his sorrow and delusion, which are the causes 
of deviating from it, by saying, *...how can I fight...in battle 
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against Bhisma,’ (2.4) etc. When the question arises, why even 
in the absence of discrimination should there have sprung in 
Arjuna the desire to engage in his natural duty, viz. fighting, it is 
said in, ‘But seeing the army of the Pandavas in battle array,’ (2) 
etc., that the cause of that was the activity of the enemy’s army. 

As an introduction to that occurs the question of Dhrtarastra 
to Sanjaya in the verse, ‘...on the sacred field,’ etc. There the 
words, "Dhrtarastra said’, are of Vaisampayana'. 


JRE Sata, Dhrtarastra said: 
dart Hear war qu: 
"IHE: Urn Tangda WS ngu 


1. O Sañjaya, what did my sons (and others) and Pàndu's 
sons (and others) (actually) do when, eager for battle, they as- 
sembled on the sacred field, Kuruksetra (Field of the Kurus)? 


Having heard earlier several kinds of reasons for the vic- 
tory of the Pandavas, Dhrtarastra, seized with fear of the loss of 
the kingdom of his own sons, and doubting the reasons for the 
victory of his sons, asked: Though they were (previously) 
yuyutsavah, eager for battle, entertained a desire for fighting; 
kim, what; did mamakah, my sons, Duryodhana and others; ca, 
and; pandavah, Pandu’s sons, Yudhisthira and others; (actually) 
akurvatah, do; when Samavetah, they assembled; kuruksetre, 
on Kuruksetra? Did they undertake war itself according to their 
previous desire for fighting, or do something else as a result of 
the cessation of the desire for war due to some reason? . 


2 


he said, "Dharmaksetre, on the sacred field’. Kuruksetra, which 


I. The narrator of the Mahabharata to Janamejaya, Arjuna’s great- 
grandson, 
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is the source of coming into being of merit that did not exist 
before and the increase of merit that existed, as a field is of 
grains, is well known in all the Vedas and the Smrtis, as is stated 
in the Jabàla-Upanisad, *Brhaspati said to Yajfiavalkya, “That 
which is known as Kuruksetra is a place of sacrifices to the 
gods by people of divine disposition, and it is an abode of Brah- 
man (place of Liberation) to all creatures"'(1); and in the 
Satapatha-Sruti (Brahmana), ‘Kuruksetra is indeed a place of 
sacrifices to the gods.’ 

‘Having reached there, if the Pandavas, who were virtuous- 
even before, refrain (from war) out of fear of the demerit aris- 
ing from injuries on both sides, then my sons will surely stand 
possessed of the kingdom. Or, if perchance, owing to the great- 
ness of the sacred field, even the minds of my sinful sons be- 
come purified, and they, becoming repentant, hand over to the 
sons of Pandu the kingdom that was acquired (earlier) through 
deceit, then, even without the battle, they will be as good as dead!’ 

So the question indeed has for its source a great anxiety— 
caused by not finding a stronger means for his sons’ gaining the 
kingdom, or for the sons of Pandu losing it. And the address, ‘O 
Safijaya’, is to indicate this—'Considering the fact that you have 
fully (sam) conquered (jaya) such blemishes as love, hatred, 
etc., you should speak honestly.’ Since a question merely in the 
form, ‘What did my sons do?’, would have been sufficient, he, 
by separately mentioning thus—‘and Pandu’s sons (and oth- 
ers)’—indicates the absence of the idea of ‘mine’ with regard 
to the Pandavas, and thereby betrays hostility towards them. 


aJa sate, Safijaya said: 
Gal q umeris ee gaama 1 
MAA TT Tea dii 
2. But seeing the army of the Pandavas in battle array, King 


Duryodhana, then approaching the teacher (Drona), uttered a 
speech: 
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Vaisarhpayana introduces the reply of Sarijaya, who was very 
virtuous and had understood the implied intention in the question 
of Dhrtarastra—who was thus absolutely blind, being deprived 
even of the “eyes? both of kindness and of human dealings, and 
who was engrossed in the affection towards his sons alone. 

As to that, since there was not even a possibility of the 
Pandavas having any visible fear, and on the other hand the 
invisible fear (of sin) that arose in Arjuna through delusion was 
removed by the Lord, therefore by the word tu, but, is suggested 
the superiority of the Pandavas. For reassuring the King (Dhrta- 
rastra) with the idea, ‘However, do not become dejected appre- 
hending the return of the kingdom by your son’, he (Safijaya) 
first narrates the wickedness of Duryodhana with the words, 
"Drstvà, (but) seeing...,’ etc. Drstvà, seeing, making them ob- 
jects of visual perception; (pandavanikam) the army of the sons 
of Pandu, vyudham, in battle array, placed in battle formation 
by Dhrstadyumna and others; tada, then, when the battle was 
imminent; (King Duryodhana) upasangamya acaryam, ap- 
proaching the teacher, Drona by name, who had propagated the 
traditional knowledge of archery; i.e. himself going near him 
(Drona) but not summoning him to his presence—. Hereby is 
indicated the fear that arose from the sight of the army of the 
Pandavas. Though it was out of fear that he approached him 
(Drona) for his own protection, still, it was through his skill in 
diplomacy that he hid his fear under the subterfuge of honouring 
the teacher! Hence he said, ‘raja, King’. 

Although ‘Duryodhana abravit (lit. told) the teacher’ would 
itself have been sufficient, the.word vacanam (speech) is still 
used for introducing an unusual utterance that was brief and 
(yet) had many qualities such as possessing various meanings. 
Or, he only uttered a speech but (did) not (express) any idea. 

He quotes that very utterance in the form of unusual sen- 
tences commencing from, ‘O teacher, (please) see this...’ (3), 
and ending before (the verse), ‘The valiant grandfather,...to raise 
his (Duryodhana’s ) spirits...’ (12). Assuming that the teacher, 
because of his heart being full of great affection for his dear 
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disciples, the Pandavas, would not engage in battle, he (Duryo- 
dhana), with a view to arousing intense anger by drawing atten- 
tion to the disregard of the enemies for him (Drona), said: 


Geet urere Wedi a à 


3. O, teacher, (please) see this vast army! ofthe sons of Pandu 
arrayed for battle by the son of Drupada, your intelligent disciple. 


Pasya, (please) see, visualize directly; etam, this (army), 
Which, disregarding even noble-minded persons like you, is 
standing very near without any fear; mahatim camum, vast army, 
which is hard to contain because of its being constituted by many 
aksauhinis?; pandu-putranam, of the sons of Pandu. The word 
pasya is used in the Imperative Mood to denote request. He 
said, ‘Acarya, O teacher’, to mean, ‘I request you, the teacher, 
because I am your disciple.’ The idea is, ‘And by seeing (them) 
you will yourself realize the disregard shown by them.’ 

Apprehending the (teacher’s) idea, ‘Is not their disregard 
to be surely suffered by us since its remedy is impossible?’, he 
(Duryodhana) said, vyadhàm tava Sisyena, arrayed for battle. . .by 
your...disciple', implying, ‘The remedy of this is surely easy 
for you’, (because) the superiority of a teacher over the disciple 
is taken for granted by all. But instead of saying, *...army ar- 
rayed for battle by Dhrstadyumna', the use of the phrase 
‘drupada-putrena, by the son of Drupada' is meant for rousing 
anger by adverting to the earlier enmity (of Drona) with Drupada. 
The word dhimata, intelligent, is for indicating that he is not to 
be ignored. The request, ‘Please see’, is for making great haste 
by withdrawing attention from other matters. 


l. Cami, vast army: Technically it is a division of an army, consisting 
of 729 elephants, as many chariots, 2,187 horses, and 3, 645 soldiers. 
` 2. An aksauhini consisted of 21,870 chariots, as many elephants, 
65,610 horses, and 1,09,350 foot-soldiers. The Pandavas had seven such 
units while Duryodhana had eleven. 
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The other (construction) is: Pandu-putranamacarya, O 
teacher of the sons of Pandu, but not of mine, because of your 
deep affection for them! i ib 2 

‘By the son of Drupada, your (intelligent) disciple'—by 
this he implies, *He was instructed by you though he was 
born to kill you. Thus your foolishness itself is the cause of 
my calamity! His intelligence lies in this that he acquired 
from you, his enemy, the science (of arms) that is the means 
of killing you. Therefore, owing to your delusion, joy at the 
sight of that army will only be yours, but not of anyone else 
to whom it should be shown. So, you yourself look at it!’ 
Thus by showing that army he betrays his concealed spite 
against the teacher. 

And in this way, how can there be any apprehension of 
repentance in him who, because of being suspicious of every- 
one as a result of an extremely wicked disposition, entertains 
such evil thoughts even against a teacher after coming to that 
sacred field? This is the idea. 


(Drona might reply:) ‘Anyone among us can conquer this 
army commanded by this lone insignificant son of Drupada. 


Why do you loose heart thus?’ Hence in the three verses begin- 
ning with, *Here are the heroes...’, he said: 


oA YT Weare dtp fp | 


gmg fana suena Hia l 
Wrap usan wd Wd WERT: neu 


5. —Dhrstaketu, Cekitana and the valiant king of Kasi 
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(Varanasi); Purujit and Kuntibhoja and Saibya, the choicest 
among men,— 

6. —and the chivalrous Yudhamanyu, and the valiant Utta- 
maujas; son of Subhadra (Abhimanyu) and the sons of Drau- 
padi—all (of whom) are, verily, maharathas. 


The idea is: Not that Dhrstadyumna is the only hero here, 
in which case there can be indifference. But there are many other 
heroes too in this army. Therefore it is surely necessary that 
effort should be made for vanquishing it. 

He specifies the heroes themselves, saying, ‘.. .mahesvàsáà, 
wielding great bows’—they are those whose bows are irresist- 
ible for others. The idea is that they are skilled in routing the 
enemy ranks from a distance itself. Anticipating (that the teacher 
might reply) ‘Though possessing great bows, they lack the skill 
in battle’, he said, ‘yudhi, in battle; Samah, compeers of, equal 
to, Bhima andArjuna whose valour is admitted by all.’ He names 
those very ones in the text beginning with yuyudhanah and end- 
ing with maharathah. Yuyudhana is Satyaki. Drupadah ca maha- 
rathah refers to the same person (viz. the great chariot-rider 
Drupada). Or the word maharathah qualifies Yuyudhana, Virata 
and Drupada. Viryavan, valiant, qualifies Dhrstaketu, Cekitana 
and the King of Kasi. Narapungavah, the choicest among men, 
qualifies Purujit, Kuntibhoja and Saibya. Vikrantah yudhà- 
manyuh, the chivalrous Yudhamanyu; ca, and: viryavan utta- 
maujah, the valiant Uttamaujas, are two different persons. Or 
all the adjectives are to be clubbed together and connected with 
all (the persons). 

Saubhadrah, son of Subhadra (by Arjuna), is Abhimanyu, 
Ca draupadeyah, and the sons of Draupadi—they are five, viz. 
Prativindhya and others.! By the use of. ca, and, are meant others 
as well, viz. King of Pandya, Ghatotkaca and others. The five 
sons of Pandu, however, being very well known have not been 
enumerated. The seventeen who have been named, as also oth- 


1. The others are Srutakirti, Srutasoma, Satanika and Srutasena. 


34 BHAGAVAD-GITA [1.4-6 


ers of their party, sarve eva maharathah, are all maharathas. 
All of them are verily maharathas, and not even one is a ratha 
or an ardha-ratha. The word maharatha is suggestive of the 
atirathas as well. Their definitions are: 


He who, single-handedly can fight ten thousand archers 
and is proficient in the science of arms is known as a mah- 
aratha. He who can fight innumerable (but less than ten thou- 
sand) (archers) is spoken of as an atiratha. And a ratha is 
one who can fight against one (thousand warriors); he who 
is lesser than him (a ratha) is called an ardha-ratha. 


‘Tf you are thus struck with fear on seeing the might of the 
enemy so great, well then, decide to make a treaty with the en- 
emy. What is the need of eagerness for waging. war?’—antici- 
pating such an opinion from the teacher, he said: 


sree q fate: 4 afaate fist à 
weet WH Yen wand ay wait J non 


7. But, O best among the Brahmins, please be apprised of 
those who are foremost among us, the commanders of my army. 
I speak of them to you by way of example. 


With the word tu, but, he indicates his own boldness, hid- 

ing the fear even though it had arisen in his mind. 
From my.words, nibodha, please be apprised of, fully 
acquainted with; tan, those; who are being spoken of by me; ye 
-visistah, who are foremost, who are possessed of excellence 
over all; asmakam, among us all. This (nibodha) is a form of 
the verb budh (preceded by ni); which belongs to the group (of 
verbs) beginning with bhi; it is used in the Parasmaipada. Te, to 
you; bravimi, I speak; tàn, of them; who are also nayakah, the 
foremost leaders; mama sainyasya, of my army; sarijfrtham, 
by way of example, by mentioning by name a few from among 
innumerable of them in order to imply the remaining ones. Not 
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that I am informing you of anything unknown to you. 

.Praising the teacher by using the adjective, dvijottama (best 
among the twice-born), he manages to draw.his (Drona's) at- 
tention to his own duty. From the point of view of (Duryodhana ’s) 
evilmindedness, the epithet dvijottama means: Being a Brah- 
min, you on that account are not skilled in battle. Therefore, 
even if you are unwilling, still, because ofthe presence of Bhisma 
and other eminent Ksatriyas, there will not be any great loss to 
us! This is the idea. 

Samjnartham implies this: This utterance of mine is made 
so that, in you whose mind has become full of delight at the 
sight of the army of your beloved disciples, the Pandavas, there 
may not occur forgetfulness of your own heroes! This is the 
import. 


As to that, he names the distinguished ones: 


Warp siens aS aus NARRA: | 
aaam Aas AREA: cu 


8. (They are:) Your venerable self, Bhisma and Kama, and 
Krpa, who is ever victorious in battle; Asvatthama, Vikarna, 
Saumadatti and Jayadratha. j 


Bhavan, your venerable self, Drona, and Bhisma, Karna and 
Krpa. Samitinjayah means ever victorious (jaya) in battle (samiti). 
This qualification of Krpa (as Samitinjaya ) is meant for dispel- 
ling his (Krpa's) anger, which is apprehended because of his men- 
tion after Karna. These four are eminent in all respects. 

He enumerates the commanders: Agvatthama is the son of 
Drona. Just like the mention of the teacher first before Bhisma, 
the naming of his (Drona’s) son (A$vatthama) first before 
Vikarna and others is for pleasing the teacher. Vikarna is his 
(Duryodhana's) own younger brother. Saumadattih is the son of 
Somadatta; (he is also known as) Bhüriáravas because of his 
preeminence. Jayadratha is the King of Sindhu. *Tathaiva ca, SO 
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also’ occurs in some editions ( in place of jayadrathah). 


Are these alone the commanders? He answers, No,— 


IA a WES: YU Wed cmeefüfadno od 
THTTNENUT: Aa Baa: did 


9. There are many other heroes also who hàve dedicated 
their lives for my sake, who wield various kinds of weapons 
and missiles, (and) all of whom are skilled in battle. 


There are ca, also; anye, others, Salya, Krtavarma, and so 
on; tyakta-jivitah, who have dedicated their lives—in the sense 
that they have decided to give up even their lives; madarthe, for 
my sake, By this is expressed their abundant love for him. Thus, 
through such adjectives as Surah, heroes, have been shown the 
vastness of his own army, its loyalty to him, its valour, readi- 
ness for battle, and skill in warfare. 


Apprehending the parity of the two armies, the King once 
again speaks of the numerical superiority of his own army: 


Smp ah wei süenfnfüpmq | 
Vat ferro wei airfare uou 


y 10. That army of ours, under the complete protection of 
Bhisma, is unlimited. But this army of these (enemies), under 
the protection of Bhima, is limited. 


Protected (raksitam) completely (abhitah) by Bhisma of 
well-known prowess and penetrative intelligence, tat, that; ba- 
lam, army; asmakam, of ours, commanded by a person of such 
qualities; is aparyàptam, unlimited; it has a strength of eleven 
aksauhinis. Tu, but; balam, the army; etesam, of these, of the 
Pandavas; isparyaptam, limited, small, being made up of merely 
seven aksauhinis. And it is raksitam, protected, by Bhima of 
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very unsteady intellect. Therefore victory will be ours indeed. 
This is the purport. 

Or: Tat, that, the army of the Pandavas; is aparyaptam, 
insufficient, inadequate; against asmakam, ours. Of what kind 
is it (the Pandava army)? (It is bhisma-abhiraksitam:) against 
which, for the repulsion of which, there is Bhisma completely 
protected by us. This is the meaning. That army of the Pandavas 
is bhisma-abhiraksitam. On the other hand, idam, this, the army 
of ours; is paryaptam, sufficient, adequate, for the defeat; etesam, 
of these, of the Pandavas. That army of ours, for the repulsion 
of which the extremely fickle-minded Bhima stands protected, 
is bhima-abhiraksitam. Since Bhima, who is surely very unfit, 
is protected by them for repelling this (army of ours), therefore 
we have no cause for any fear. This is the import. 


‘If you are thus fearless, then why do you prattle so much?’ 
Hence (in apprehension of this remark) he says: 


ang q aay anma: | 
aq Wed: wd wa fe nee 


11. However, venerable sirs, all of you without exception, 
while occupying all the positions in the different directions as 
allotted (to you, respectively), please fully protect Bhisma in 
particular. 


The word tu, however, is suggestive of a particular duty. 
The positions at which the soldiers should remain stationed, 
which at the time of commencing a war are allotted to them on 
the battlefield in the order of their ranks—according to the dif- 
ferent directions, east, west, etc., are here spoken of as ayanas. 
And the Commander-in-Chief, leading the entire army, stays in 
the middle. That being so, bhavantah sarve, all of you without 
exception; avasthitah, occupying (your positions), without leav- 
ing the parts of the battlefield; yathabhagam, as allotted to each 
of you; (abhiraksantu) please protect, bhismam eva, Bhisma 
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in particular, the Commander-in-Chief, who being engrossed 
in battle will not be looking at the front or the back or the 
sides. The idea is that when the Commander-in-Chief Bhisma 
stands guarded, everything will be well-protected through his 


favour. 


"Whether he praises or defames me, my body will surely 
fall for the sake of this one'—with this intention, (Bhisma) just 
by way of encouraging him, sounded a lion-roar and made the 
conch blow: 


Wer doe pega. fummus | 
feng aA: wu a waar ei 


12. The valiant grandfather, the eldest of the Kurus, loudly 
sounding a lion-roar, blew the conch to raise his (Duryodhana’s) 
Spirits. 


In order to rouse harsam, the joy—a particular kind of en- 
thusiasm that permeates the mind, which would be a dispeller 
of fear and an indicator of their own victory; tasya, of his, of the 
King (Duryodhana), who had thus become very much fright- 
ened at the sight of the Pandava army and had hypocritically 
sought refuge in the teacher for getting rid of the fear, who as a 
result of the teacher’s displeasure thus—‘This one (Duryodhana) 
is cheating me even at this time’—was not greeted by him even 
with mere words, and who, understanding the teacher's indif- 


simhanadam, a lion's roar; dadhmau, blew; Sankham, a conch. 

- Or, (the word nada in) sirha-nàdam is formed (from the 
Toot nad) with the suffix namul. Therefore, like the use, ‘rai- 
posam pusnati, he accumulates like the accumulation of wealth’, 
that root (nad) itself is used again (in both the places, viz. simha- 
nadam and vinadya, to mean ‘roaring like the roaring of a lion’). 
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Being the oldest of the Kurus, he (Bhisma) was able to 
understand fully the intentions of the teacher and Duryodhana; 
and being the grandfather, there was no lack of concern—but 
not indifference as shown by the teacher. And because of his 
prowess, there was blowing of the conch following a loud lion- 
roar for generating fear in the enemy. Here, although the lion- 
roar and the blowing of the conch on the one hand and the joy 
on the other hand that they generated had precedence and suc- 
cession in time, still, as (in the sentence), “One should perform 
(the Syena-)sacrifice while bewitching malevolently', the 
Satr (-ing) in janayan (rous-ing) should be explained as having 
an inevitable present result. i 


Wd: ygs Aig Wana: | 
mAn WO AS a, ugg 


13. Just immediately after that, conchs and kettle-drums, 
and tabors, trumpets and horns blared forth. That sound was 
tumultuous. 


Sahasà eva, just immediately, just at the moment; tatah, 
after that, after the action of the Commander-in-Chief Bhisma; 
different kinds of musical instruments, (viz.) tabors (panava), 
trumpets (anaka) and horns (gomukha), abhyahanyanta, blared 
forth—(abhyahanyanta) being used in the reflexive passive 
voice. Sah, that; Sabdah, sound; abhavat, was; tumulah, tumul- 
tuous. The idea is, ‘Still, the Pandavas were not shaken.’ 


wa: Sedes ef weed funt oa 
maa: wusasa fad yt wang: uexii 


14. Then, Madhava (Krsna) and the son of Pandu (Arjuna), 
stationed in their magnificent chariot with white horses yoked 


to it, loudly blew their divine conchs. 


Though others were also stationed in chariots, still, the 


40 BHAGAVAD-GITA [1.14 


mention—in, "Then...(chariot) with white horses yoked to it,’ 
etc.—of (Krsna and Arjuna) being stationed in a chariot is for 
pointing out the excellence of the chariot because of Its being 
extraordinary. So the idea is that, they being stationed in the inde- 
structible chariot gifted by Fire were invincible in every way. 


divi get merry svat gata: DELTI 
aaa Tet pA AT: | 
a: mas wummfnmmet SN 


15. Hrsikesa (Krsna) (blew the conch) Paficajanya; Dha- 
nafijaya (Arjuna) (the conch) Devadatta; and Vrkodara (Bhima) 
of terrible deeds blew the great conch Paundra; 

16. King Yudhisthira, son of Kunti, (blew) the Anantavijaya; 
Nakula and Sahadeva, the Sughosa and the Manipuspaka (respec- 
tively). 


The mention by name of the conchs Paficajanya, Devadatta, 
Paundra, Anantavijaya, Sughosa and Manipuspaka is to say, ‘So 
many conchs, well known by their names, exist in the enemy’s 
army, but in your ranks there is not even a single conch well known 
by its name’, meaning thereby the super-excellence of the enemies. 

The word hrsikesa (lit. Lord of the organs) is used for stat- 
ing that He, the internal Controller of all as the impeller of all the 
organs, is the helper of the Pandavas. The word dhananjaya (lit. 
conqueror of wealth) is used to state that he (Arjuna) is invincible 
in every way since during the digvijaya' he brought wealth by 
defeating all the kings. Bhimasena is Spoken of as (bhimakarma, 
one whose deeds are terrible) one having to his credit such ter- 
rible (bhima) deeds (karma) as slaying Hidimba and others, and 
as vrkodara (lit. wolf-bellied), one who is very strong by virtue 


t. de Digvijaya, lit. conquest of all the quarters: Before Yudhisthira's 
installation as the King, Arjuna had gone out to subjugate the various 
kings and gather wealth from them. 
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ofthe fact that he could digest plenty of food. Kuntiputrah means 
son of Kunti, one who was obtained by Kunti as a result of ador- 
ing Dharma (god of righteousness) through great austerity; and 
he was himself the foremost raja, king, as a result of performing 
the Rajasuya-sacrifice. And he, verily, as the one entitled to win, 
remains unshaken (sthira) in battle (yudhi); but those who are 
against him will not remain unshaken. This is what is implied by 
the word yudhisthira. Nakula (blew) Sughosa, and Sahadeva 
(blew) Manipuspaka—the word ‘blew’ has to be supplied thus. 


PII Wow: ra ow RA: | 
ga fates maaa: nee 
gaat sacar wdyr ufa 1 

WIEST WTA: EA: UNSER NE 


17. And the King of Kasi, wielding a great bow, and the 
great charioteer Sikhandi, Dhrstadyumna and Virata, and Satyaki 
the unconquered,— 

18. —Drupada and the sons of Draupadi, and the son of 
Subhadra, (Abhimanyu) the mighty-armed—all (of them) to- 
gether, O King, blew their respective conchs. 


Kasyah, the King of Kasi; paramesvasah, wielding a great 
bow. Unconquered (aparajitah) in the fight (against the gods) 
in fetching the Parijata flower (from heaven), and against Bana, 
and so forth—such is Satyaki, ‘Prthivipate, O Ruler of the earth, 
Dhrtarastra, listen calmly'—this is the idea. The remaining por- 
tion is easy. 


a hut endear eat saad d 
wa yfai da quedsvmpINe4 ues 


19. That tumultuous sound pierced the hearts of the associ- 
ates of Dhrtarastra by filling the sky and the earth with its echoes. 


Though the sound of'the conchs etc. in the army of the 
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followers of Dhrtarastra was greatly tumultuous, yet it did not 
become a source of agitation to the Pandavas. Büt the sound of 
conchs that rose in the Pandava army, vyadarayat, pierced; 
hrdayani, the hearts; dhartarastranam, of all your, Dhrtarastra’s, 
associates, including even Bhisma, Drona and others; i.e. it cre- 
ated a pain as in piercing the heart, by filling up nabhah, the 
sky; ca prthivim, and the earth, with echoes; because it was 
tumulah, tumultuous, very intense. 


After indicating that the associates of Dhrtarastra were 
stricken with fear, he (Safijaya) presents the reverse in the case 
of the Pandava army: 


aa waaay anism attest: | 
ea oe oe Ron 


aari wur are m | 


20-1. O King, then, seeing Dhrtarastra’s men standing in 
their positions, when all the weapons were ready for action the 
son of Pandu (Arjuna), who had the insignia of Hanuman on his 
chariot-flag, raising up his bow said this sentence to. Hrsikeéa. 


mf sara, Arjuna said: 
AeneA vs Rama Asa ee 


21.0 Acyuta, please place my chariot between both the 
armies— 
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in the form of the insignia on the flag; (that is to say) Arjuna, 
because of being fearless in every way, dhanur-udyamya, rais- 
ing up his bow Gandiva for fight; dha, said; idam, this; follow- 
ing vakyam, sentence; hrsikesam, to Hrsikesa, to Sri Krsna, who 
being the impeller of the organs was cognisant of everyone’s 
mental states. But it was not that he (Arjuna) did something by 
himself without consideration. 

While stating thus that the enemies were adepts in states- 
manship and righteousness, as revealed by their thoughtfulness, 
he (Safijaya), by addressing (Dhrtarastra) as mahipate, O Ruler 
of the earth, suggests this: ‘Since you have heedlessly usurped 
the kingdom of others, therefore, on account of lacking in states- 
manship and righteousness, you can have no victory!’ 

He (Safijaya) introduces that very sentence of Arjuna: 
Sthdpaya, please place, halt; my ratham, chariot; madhye, be- 
tween; ubhayoh senayoh, both the armies, those on our side and 
on the antagonists’ side, which are close together. The Lord of all 
is thus directed by Arjuna! Hereby he (Safijaya) suggests that the 
victory of the Pandavas is assured, because what is there impos- 
sible to the devotees when even the Lord follows their bidding! 

Anticipating the Lord's apprehension, *Will not these en- 
emies dislodge Me from the chariot when I position the chariot 
thus?’, Arjuna addresses Him as acyuta, the idea being, *Whoindeed 
can dislodge You who remain acyuta, immovable, in relation to 
time, space and objects?' Hereby is also ruled out even anger 
arising from being ordered, because He is unruffled at all times. 


He (Arjuna) states the need of placing the chariot in the 
middle: 


aatafiasé siepe mMRIM | 
dur wg WhaueTHPSTAUTRNEM RRN 


22. —until I survey these who stand intent on fighting, and 
those who are going to engage in battle with me in this impend- 
ing war. . 
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(Place my chariot) yavat, at such a point reaching which I 
can survey (nirikse)—or yavat is used to indicate time, mean- 
ing ‘until’; etan, these, Bhisma, Drona and others; avasthitan, 
who stand—but have not flinched out of fear; yoddhukaman, 
intent on fighting, but not desiring a treaty with us. 

‘Is it not that you are a warrior and not a spectator of the war? 
So what need have you for surveying these?’—anticipating this 
question he (Arjuna) said, ‘Kaih,’ etc. Asmin, in this; rana-sam- 
udyame, impending war; in the preparation for fight among rela- 
tives themselves, kaih saha, with whom; maya yoddhavyam, am I 
to fight? Who are the opponents in the fight by me? Kaih maya 
saha yoddhavyam, who are going to engage in battle with me, and 
inthe battle undertaken by whom do I stand as an opponent?—this 
is the great curiosity. The purpose of placing the chariot in the middle 
is indeed for knowing this. This is the meaning. 


‘Is it not that these relatives themselves will bring about a 
mutual treaty? Therefore, why should there be a war?'—expect- 
ing this question he says: 


hernmawdssü z TASI VARTA: | 
aires aye fara: I3 


23. These who have assembled here and want to accom- 
plish in the war what is dear to the perverted son of Dhrtarastra, 
I find them to be intent on fighting. 


protection; aham, I; avekse, find them; yotsyamanan, to be in- 
tent on fighting, but not on making a treaty. 


. The idea is: Therefore, in order to fight it is but proper for 
him to survey his antagonists. 
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“In all probability, the Lord who was thus directed by 
Arjuna would, having recourse to virtue in the form of non- 
injury, dissuade him from war"—anticipating this thought of 
Dhrtarastra, Safijaya said (as follows) in order to dispel it-— 
this is what Vaigampayana related: 


WS sara, Saiijaya said: 


dead: ade ow WelfBRIT d 
saa ur uySareasreqef M us ud 


24—5. O scion of the line of Bharata (Dhrtarastra), Hrsi- 
ke$a, on being told so by Gudakesa (Arjuna), placed the excel- 
lent chariot between the two armies, in front of Bhisma and 
Drona as also all the rulers of the earth, and said, ‘O Partha 
(Arjuna), see these assembled people of the Kuru! dynasty,’ 


‘Bharata, O scion of the line of Bharata, Dhrtarastra’: the idea 
implied by the address is, ‘Bearing in mind also the rules of deco- 
rum of the Bharata dynasty, give up hostility among relatives,’ 

On being told so, gudakesena, by the conqueror of sleep, 
by Arjuna, who because of his conquest of sleep was alert in 
every way, the Lord did not become angry by attributing guilt 
to him under the idea, ‘This one, though My servant, employs 
Me as his charioteer’; nor did He restrain him from battle. But, 
sthapayitva, placing; rathottamam, the excellent, divine, 
chariot—which was given by (the god) Fire, and which was 
also the best of all, being driven by the Lord Himself as the 
charioteer; madhye, between; ubhayoh, the two; senayoh, armies; 
bhismadrona-pramukhatah, in front of Bhisma and Drona—the 


1. The Pandavas also belonged to the Kuru dynasty. But somehow 
Duryodhana and others alone are referred to as Kauravas, and Pandu’s 
sons as Pandavas. 
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separate mention of Bhisma and Drona iS E teir 
preeminence; before them, ca, as also; in fron S VENAN 
nfahiksitam, of all the rulers of the earth; hrsikesah, Hrsikesa, 
the Lord, who knows the most secret of intentions of every- 
body; understanding that Arjuna was smitten by sorrow and de- 
lusion, said to Arjuna with a satirical smile, ‘Partha, O Partha,. sea 
by which word He indicated that, ‘Being the son of Prthā, who 
due to her femininity is subject to grief and delusion, to you also 
have come.those on account of your relation with her!' Thus the 
Lord reveals His rulership over the organs. And He also assures 
him of safety and protection by adverting to (their mutual) rela- 
tionship thus: ‘Prtha is my father's sister, (and) you are her son.’ 

‘Remaining free from anxiety under my charioteership, 
pasya, see, without fear; samavetan kurün, all the assembled 
Kurus, who are intent on war'—this is the purport of the direc- 
tion about seeing (inpasya). ‘l am very careful in charioteership 
whereas you will shortly give up your ridership! So what is the 
need of your surveyng the enemy's army?' Thus the speech of 
the Lord up to, ‘see...,’ etc. is'meant for sustaining Arjuna's 
courage. Otherwise, he (Saiijaya) would have reported only this 
much: *The Lord placed the chariot between the (two) armies.’ 

The suffix tas, which can be used in all the cases, is used (at 
the end ofpramukhatah) since it (pramukha) belongs to the group 
of words enumerated under adi. Because of the use of the word 
ca, as also (after sarvesam), it is to be understood that pramu- 
khatah has to be connected (with sarvesam mahiksitam) even 
though itis involved in a compound (bhismadrona-pramukhatah). 


Tama ferm und faga frame l 
uet reis e, E dem wem NRS 


26-7. Then Pa 


the armies (his) uncles as also grandfathers, teachers, maternal 
» SONS, grandsons, as well as com- 


E 
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‘Tatra, then, on being permitted by the Lord to see the 
armies with a view to commencing the battle; Partha apasyat, 
saw; sthitan, marshalled; senayoh ubhayoh api, among both the ` 
armies’—this is the construction. The word atha is synonymous 
with the word tathà, as also. 

(He saw) in the enemy ranks (his)pitrn, uncles, Bhürisravas 
and others; pitàmaháàn, grandfathers, Bhisma, Somadatta and 
others; acáryàn, teachers, Drona, Krpa and others; matulan, ma- 
ternal uncles, Salya, Sakuni and others; bhrütrn, brothers (and 
cousins), Duryodhana and others; pautran, sons, Laksmana and 
others; sakhin, comrades, Asvatthama, J ayadratha, and so on of 
his own age; Svasuran, fathers-in-law, fathers of wives; suhrdah, 
friends, Krtavartia, Bhagadatta, and so on. By the word suhrdah 
are to be understood all those who have done some good, for 
instance, fathers of mothers, and others. This is to be under- 
stood with respect to his own army as well. 


Such being the situation, he (Safijaya) shows that upon Ar- 
juna— whose discernment became overpowered due to the con- 
trary understanding, called delusion, that ‘killing is a great sin’, 
and also due to the mental confusion, called grief, which is an 
obstacle to the understanding that this (battle), being sanctioned 
by the scriptures, is Meritorious, and which (grief) arises from 
the idea of *mine'—, there came a greatly calamitous desire to 
refrain from his own caste-duty, viz. battle, for which he had 
previously become ready: 


| WM mie ow atta: aaea RATA, d 6g 
wur naa faafaa, | 


277-8. The son of Kunti (Arjuna), seeing all those relatives 
arrayed (there), became overwhelmed by supreme compassion 
and said this sorrowfully: 


Kaunteyah, the son of Kunti—this word, a matronymic 
name like the word partha (see 25), is used having in view his 
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ignorance of Reality—became dvistah, overwhelmed; krpayg, 
through the instrumentality of compassion; (i.e. overwhelmed) 
through its own influence itself, but not that he came under the 
influence of compassion through some effort of his own. Hereby 
it is implied that his compassion was verily spontaneous. The 
adjective paraya, supreme, is used for expressing this idea. Or, 
(the phrase krpayd-paraya has to be) split up as (krpaya) 
aparaya. The idea is, he surely had compassion for his own 
army even before, but at that time he came to have another com- 
passion for the army of the Kurus as well. 

Abravit, he said; visidan, sorrowfully, becoming afflicted 
with distress—. By thus stating the simultaneity of (Arjuna's) 
talk and sorrow, he (Saiijaya) suggests the effect of SOITOW, viz, 
trembling of voice, shedding of tears, etc. at the time of (Arju- 
na's) talking. 


That very utterance of Arjuna addressed to the Lord, Saii- 
jaya introduces with the words beginning with ‘Arjuna uvaca, 
Arjuna said’ and ending with the text preceding ‘evam uktva 
arjunah sankhye..., having said so, Arjuna...in the midst of the 
battle...’ (47). As to that, by describing the symptoms of that 
(sorrow), Saiijaya shows in three verses that a great sorrow— 
which is an obstruction to the right understanding that is the 
Source of engaging in one’s own duty—came over Arjuna who 
Was not a Self-realized man, who visualized the destruction of 
his own and others’ bodies through war, and who entertained 


the ideas of ‘I’ and ‘mine’ with regard to his own and others’ 
bodies. 


IM sama, Arjuna said: 
TAi i pur pn TRT 122 
SIEHT ETT ga a aiaa 
Suus vrür 3 ECTS SITE UHI 
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28. O Krsna, seeing these relatives and friends, who have 
assembled here with the intention of fighting, — 

29. —my limbs become languid and my mouth becomes 
completely dry. And there is trembling in my body, and there is 
horripilation. 

30. Gandiva (the bow) slips from the hand and even the 
skin burns intensely. Moreover, I am not able to stand firmly 
since my mind seems to be whirling. 


Drstvà, seeing; imam, these; svajanam, relatives and friends 
of mine, who are desirous of war and have assembled on the 
battle field; mama, my——-of mine who am standing here, i.e. of 
mine who am seeing; limbs ache, ca, and; mukham, the mouth; 
parisusyati, becomes completely dry. The word pari, denoting 
totality, is used to indicate excessive dryness as compared to 
that resulting from physical exertion etc. 

Vepathuh (means) trembling, (and) romaharsah (means) 
horripilation. By the slipping of Gandiva is indicated a weakness 
in the form of lack of fortitude; and by the burning of skin is 
shown mental agony. ‘Ca, moreover; na Saknomi, I am not able; 
avasthatum, to stand firmly, to hold the body upright’—by this is 
suggested swoon. The cause of that (unsteadiness) is, “my manah, 
mind; bhramati iva, seems to be whirling.’ Similarity with some- 
thing revolving consists in a peculiar feeling in the mind, the state 
preceding swoon. Ca is used in the sense of causality, meaning— 
‘Since this is so, therefore I am not able to stand firmly,’ 


Once again he states the reason for his inability to stand 
firmly: 


ira a ouyenfa feat aera a 
Ww Asg gem vewemEd i330 


31.And I notice the omens to be adverse, O Kesava (Krsna). 
Besides, even after long consideration I do not see any good (to 
be derived) from killing my own people in battle. 


4 
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Ca, and; pasyami, I notice, experience; nimittani, the omens, 
fluttering of the left eye, and so on; to be viparitani, adverse, 
indicative of impending sorrow. *For this reason too I am un- 
able to stand firmly'—this is the purport. 

By the word krsna (in 28) is suggested (by Arjuna)—', 
being sorrow-stricken on account of the lack of Self-realiza- 
tion, feel the pain arising from grief, whereas You are untouched 
by sorrow since You have the nature of eternal Bliss. Hence, 
though seeing one's own people is common to both of us, still, 
since you have the characteristic distinction of not being affected 
by sorrow, therefore You make me sorrowless." This is the idea. 
And by the word kesava is indicated the ability to accomplish 
such an act, since that (word keSava) is derived in this way: ‘He 
who approaches with compassion (váti), (i.e. who has at His 
mercy) ka, Brahma the Creator, and isa, Rudra the Destroyer.' 
Or, by the word krsna is implied ‘One who has the power of 
removing the sorrows of devotees’; and by the word kesava is 
meant *One who always protects (His) devotees by destroying 
wicked demons such as Kei’. "Therefore You will protect me 
-also by dispelling my grief'—this is what is suggested. 

Having thus described with the help of its signs the SOITOW, 
which is an obstacle to the right understanding that leads to 
Proper action, now he (Safij aya) shows its (sorrow’s) effect, viz. 
Contrary understanding, which is the Source of the opposite dis- 
position: Anu, even after long consideration; na pasyami, I do 


Wyavasthà-varnanam, 117), a special excellence is mentioned 
only with Iegard to the one killed, but no good result (is fore- 
told) with regard to. the kill 
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its absence is more so in killing one’s own.’ So, the word ahave, 
in battle, is used in order to prevent establishing an already 
proven fact that there is no good from killing outside a battle. 


There may not be an unseen gain, but is it not that there are 
unquestionable and palpable gains, (for instance) victory, do- 
minion and pleasure? 

Hence he (Arjuna) says: 


a aie fort gen 4 a ut qe a 
fe at usta wife fe dias a uu 


32.0 Krsna, I do not hanker after victory, nor even a king- 
dom, nor pleasures. O Govinda! What need do we have of a 
kingdom, or what (need) of enjoyments or even of life? 


Indeed, the desire for results is the motive for engaging in 
its means.' As a man who has no desire for food does not engage 
in cooking etc., so in the absence of desire for those things my 
engagement in war, which is a means for them, is out of the 
question. This is the idea. 

*Why, again, is it that you have no desire for those things 
which are sought after by other people?' Hence he (Arjuna) Says, 
‘Kim nah..., What need do we have...,’ etc. What need is there 
for these desirable things, viz. bhogaih, of enjoyments; (or) 
Jivitena, of life, of the means of living, i.e. of victory, for us 
who were dwellers in the forest—without dominion, enjoyments, 
and victory over the Kauravas; for whom that alone was the 
commendable means of living in the world? This is the idea. He 
(Arjuna) addresses Him (Krsna) as Govinda with a view to in- 
dicating this: “You Yourself know my dispassion for worldly 
rewards, because You are ever the Master of the organs—denoted 
by the word go—by way of presiding over them.’ 

1. A different reading is: Pürvatra-sukham paratah phalakanksa hi 
upaya-pravrttau karanam—A previous experience of joy and the succeed- 
ing hankering for (that very) result is the motive for engaging in its means. 
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He (Arjuna) states the reason for the rejection of kingdom 


etc.: 


mad migi a wed atm: qe a | 
a gisa FS wera AI tT aan 


33. Those for whom kingdom, the means of enjoyments, 
and pleasures are desired by us, those very ones stand arrayed 
for battle, risking their lives and wealth! 


Hereby is refuted the argument that in spite of one’s own de- 
tachment, efforts should be made for those who are one's own. 
Indeed, kingdom etc, are surely unnecessary for a solitary person. 
~ Yesàm, those, relatives and friends, however;! arthe, for 
whose sake that (kingdom) is desired (by us); te, those very 
ones; avasthitah yuddhe, stand arrayed for battle; tyaktva, risk- 
ing;? their pranan, lives, their hope of living; and dhanani, 
wealth, hope for wealth. The idea is, ‘On that account this effort 
is neither for myself nor for my own.’ Though the word bhoga 
was interpreted before as meaning enjoyment, here it stands for 
the means of enjoyment since sukham (pleasure) has been men- 


Anticipating (the objection), ‘Those for whose sake king- 
dom etc. are sought are not Present here’, he identifies them: 


1. Enjoyment becomes complete when shared with one’s dear friends 


and relatives. But, if they are all Killed, securing enjoyments becomes 
pointless, 
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amai: Aan: preda a fet: | 
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34. Teachers, uncles, sons, and so also grandfathers, ma- 


ternal uncles, fathers-in-law, grandsons, brothers-in-law as also 
relatives. 


The meaning is clear. 


(It may be argued:) ‘Is it not that, if out of compassion you 
do not kill them, then these persons will definitely kill you out 
of greed for the kingdom? So you yourself enjoy the kingdom 
by slaying these people.’ Hence he says: 


Gia gia vrdtsfü Wee. | 
aft dene Pd fe q wenn I3 


35. O Madhusüdana, even while we die by them (in battle), 
I do not want to kill them even for the sake of a kingdom extend- 
ing over the three worlds; what to speak of doing so for the earth! 


Ghnatah api, even while we die by them (in battle); na 
iccahümi hantum, I do not want, I would not even entertain the 
desire, to kill—what to say that I should kill; etàn, them; api 
hetoh, even for the sake of, even for the sake of winning; 
trailokya-rajyasya, a kingdom extending over the three worlds. 
That is to say, what indeed to speak of killing for the sake of 
winning merely this world! 

By addressing Him as Madhusüdana, he points to the Lord's 
being the founder of the Vedic Path.! 


(It may be said:) ‘Is it not that, leaving aside others the 


1. The demon Madhu, who had stolen the Vedas from Brahma, was 
killed by the Lord for recovering the Vedas and reinstating the Vedic 
Path. Arjuna meant that the Lord therefore should hot urge him to under- 
take an un-Vedic war. 
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sons of Dhrtárastra alone have to be killed? For there is the 
possibility of joy in killing them who had inflicted various pains 
that were successively greater in cruelty?' Hence he says: 


fea mea: at wit: | 
mAAR: 1134 


36. Janardana, what happiness shall we derive by killing 
the sons of Dhrtarastra? Sin will certainly accrue to us by kill- 
ing these felons. 


Ka pritih, what happiness; syāt, will accrue, to us who will 
live; nihatya, by killing; dhartarastran, the sons of Dhrtarastra, 
Duryodhana and (his) brothers? Nothing whatever. This is the 
meaning. 

The idea is, ‘Out of greed for a semblance of happiness 
lasting only momentarily, which befits a foolish person, killing 
friends and relatives, which leads to everlasting suffering in hell, 
is not proper for us.’ By addressing with (the word) Janardana 
(lit. killer of men), he (Arjuna) suggests. ‘If these deserve kill- 
ing, then You Yourself slay them, because You remain untouched 
by all sins even by becoming the destroyer of all persons during 
the dissolution (of the world).' 

‘Are not these felons, Duryodhana and others, to be surely 
slaughtered, because according to the Smrti verse, 


- One who sets a house on fire, one who poisons another, 
one brandishing a sword, one who is a stealer of wealth, and 


a stealer of another’s land and wife—these six are felons 
(Va.Sm., 3.19), 


these are felons in every respect, and because according to the 
Saying, 


When one finds a felon approaching, one should certainly 
kill him without (any other) consideration. No sin whatever iS 
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incurred by a killer from slaying a felon (Ma. Sm., 8.350-1), 


it is gathered that there is no sin?’ Having this in mind he (Ar- 
juna) says, ‘Sin.. -certainly....’ The construction of the sentence 
is: Papam eva üsrayet, sin will certainly accrue; asmán, to us, 
who will survive; Aatva, by killing; etàn, these; even though 
they are atatayinah, felons. 

Or the meaning is: Pàpam eva, sin alone; Gsrayet, will ac- 
crue, and no other result seen or unseen, for in comparison with 
the Science of Morals (Dharma-sastra) saying, ‘One should not 
injure’, the Science of Political Economy (Artha-sastra), which 
says, “One should kill a felon’, is weaker. This has. been stated 
by Yafijavalkya: 


The rule is that, in a case of contradiction between two 
Smrtis in worldly matters, reason prevails. But the Science 
of Morals (Dharma-sastra) is more authoritative than the Sci- 
ence of Political Economy (Artha-sastra) (Ya. Sm., 2.2 1). 


The other explanation is: ‘Is it not that, even if there be no 
joy to you all when the sons of Dhrtarastra are killed, there will 
surely be joy to the sons of Dhrtarastra when you all are killed? 
So they will kill all of you.’ Hence in reply Arjuna says, ‘Sin 
alone....' Pāpam eva, sin alone, and no other joy whatsoever; 
asrayet, will accrue, even now; etan, to these; dhartarastran, 
sons of Dhrtarastra, who are-felons, who were sinners before 
also; who will survive hatva, by killing; asman, us. This is the 
meaning. And thus, by killing us who abstain from battle, these 
alone will become sinners. There will be no loss to us whatever, 
because of (our) remaining untouched by sin. This is the idea. 


In the text beginning with, ‘Besides, even after long con- 
sideration I do not see any good (to be derived)’ (31), it has 
been stated that no injury should be inflicted on others, because 
of the absence of gain and the possibility of evil. (Now) he:con- 
cludes that: 
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aaa as Sd ITE Aa, | 
want fe ea ger uf: BM Wea dd 31 
37. Therefore it is not proper for us to kill the sons of Dhrta- 


rastra who are our own relatives. For, O Madhava, how can we 
be happy by killing our kinsmen? 
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By the word fat (i.e. tasmat) are referred to the absence of 
unseen results and the possibility of evil. With the words, ‘Hi, 
for,...; svajanam, our kinsmen', etc., he refers to the absence of 
tangible joy. The idea conveyed by addressing as Madhava is, 
‘Being the husband of Laksmi (lit. auspiciousness), it does not 
befit You to urge me to inauspicious actions.’ 


-How then is there the urge in the enemies to destroy the 
family and inflict injury on persons who are their own? 


EU 3 wygfa ANTAA: | 
Seem att f wo MAA dac 


38. Although these people, whose hearts have become viti- 
ated by greed, do not see the evil arising from destroying the 
family and the sin in hostility towards friends, — 


The idea is: The urge in them is possible on account of 
their hearts (cetas, buddhi) being vitiated (upahata) by greed 
(lobha), resulting in their becoming bereft of the awareness of 
the evil (papa) arising from the destruction (ksaya) of the fam- 
ily (kula) etc. Hence also, in accordance with the logic advanced 
in (the aphorism), *And since the motive is evident (therefore 
the Smrti under consideration is invalid)’ (Jai. Sū., 1.3.4.)', is 
rebutted (the argument that) since good people like Bhisma and 


MET any conduct of good people that does not violate Vedic 


injunctions may be inferred to hay i i ! 
tions € a Vedic n their 
behaviour is motivated by gre doce qae 


ed etc. it cannot be inferred to be so. 
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others are engaged in killing friends and relatives, therefore it 
(such killing), being a practice of good people, has a Vedic ba- 
sis and (so) such an activity is proper for others also. For there 
(under that aphorism) it has been established that when motives 
like greed etc. are in evidence, it (good people’s behaviour) is 
not considered to have a Vedic basis. 

"Yadyapi, although; ete, these people; na pasyanti, do not 
see; even then, katham, how; na jneyam asmabhih, can we re- 
main unaware’—this is the connection with the next verse. 

Is it not that although these have proceeded out of greed, 
still, according to such texts as, 


One (a Ksatriya) should not, when challenged, refrain 
from either (gambling with) dice or battle (cf. Mbh., Sa., 
448.1; Ar., 235.1), 


and, 


What is won belongs to the Ksatriya, etc. (Gau. Dh. 
Sù., 2.1.41), 


since battle is meritorious for a Ksatriya, and that whatever is 
won through battle is a rightful wealth, and since you all have been 
challenged by them, therefore it is but proper to engage in battle? 


Anticipating such a question Arjuna says: 


ea a garment: maea, i 
gagapi ae wyaghasues 331 


39. —(yet) how can we who clearly see the evil arising 
from destroying the family remain unaware of (the need of) 
abstaining from this sin? 


Asmat papat, from this sin, in the form of a battle resulting 
in the killing of friends and relatives. 
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The idea is this: The knowledge of something as being con- 
ducive to what is beneficial is, indeed, what urges one to action; 
and the beneficial is that which does not have any harmful con- 
sequence. Otherwise, the Syena-sacrifice! etc. also would be- 
come righteous. So too has it been said: 


That action is said to be righteous which leads only to 
happiness and which, even in its consequence, is not attended 
with evil ($1. Vā., 2.268-9). 


And hence, though sanctioned by the scriptures, it is not 
proper for us to engage in this battle—as it is in the case of 
Syena-sacrifice etc,—since its consequence is attended with what 
is not good. 


‘And thus, since victory etc. are not to be sought after, on 
account of their being harmful, we should not exert for them'— 
in order to confirm this, he, by way of elaborating their harm- 
fulness on account of having evil as their result, says: 


qe mogat gaaaf: waar: | 
at Tè gei geais naga don 


40. From the ruin of the family are totally destroyed the 
traditional rites and duties of the family. When rites and duties 
are destroyed, vice Overpowers the entire family also. 
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tire; kulam uta, family also, consisting of the surviving children 
and others. Ufa, used in the sense of also, is connected with 
krtsnam, entire. The singular (in dharme) is used for embracing 
all the rites and duties as a class. 


sre raTq wp weet werfen d 
ay g ama sat aag: ven 


41. O Krsna, when vice predominates, the women of the 
family become corrupt. O descendant of the Vrsnis, when women 
become corrupted, it results in the intermingling of castes. 


The idea is: Kula-striyah, the women of the family, also 
will become corrupt, led by the perverted logic, ‘When our hus- 
bands have ruined the family by transgressing righteousness, 
what wrong will result if adultery is committed by us as well?’ 
Or, the corruption of the women results from their very rela- 
tionship with their husbands who have become corrupt by ruin- 
ing the families, for there are such Smrti texts as, ‘One should 
verily wait for (i.e. have no contact with) a person guilty of 
heinous sins, until he becomes puntea (through expiation)’ (Ya. 
Sm., 1.77). 


TEN Wada germ 
oe eee peer 


42. And the intermingling in the family leads the ruiners of 
the family verily into hell. The forefathers of these fall down 
(into hell) because of being deprived of the offerings of rice- 
balls and water. 


Ca, and; sankarah, the intermingling; kulasya, in the fam- 
ily; leads kulaghnanam, the ruiners of the family; narakaya eva, 
verily into hell. Not only do the ruiners of the family fall into 
hell, but their forefathers also. Thus he says, ‘patanti, fall down’, 
etc. The particle hi is used in the sense of either also or because 
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of. (Lupta-pindodaka-kriyah are) those who are deprived (/upta) 
of the offerings (Kriya) of rice-balls (pinda) and water (udaka) 
owing to the want of sons and others who can undertake (such) 
rites. The connection is: The pitarah, forefathers, of the ruiners 
of the family fall down (patanti) ‘verily into hell’. 


att: pai avfasrarh: | 
set freni Heats AT: x3 ii 


43. Due to these misdeeds of the ruiners of the family, which 
cause intermingling of castes, the traditional rites and duties of 
the castes and families are destroyed. 


Etaih dosaih, due to these misdeeds ; Jati-dharmáh, the rites 
and duties of the castes, those that are consequent on being a 
Ksatriya etc.; and kula-dharmah, rites and duties of families, 
those that particularly belong to them; utsadyante, are uprooted, 
i.e. destroyed. 


Sega ATE sas | 
We Fad um nieg IY u 


44. o Janārdana, we have heard it said that living in hell 
becomes inevitable for those persons whose family duties are 
destroyed. 


speak of war (itself)! In Order to 


himself for having decided on it (war): 
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45. What a pity that we have resolved to commit a great sin 
by being eager to kill our own kith and kin out of greed for the 
pleasures of a kingdom! 


‘It should not be asked, “If such be your understanding, 
then why have you come (here) with the resolve to wage war?", 
for I have acted arrogantly due to heedlessness.' This is the pur- 
port. 


It may be asked,'In spite of your aversion, there will surely 
- occur slaughter of friends and relatives as a result of the eager- 
ness for war of Bhimasena and others. What, again, can be done 
by you?’ 
Hence he says: 


ate RA ATA: | 
SKRTED Wt wert seat wq uve 


46. If in this battle the sons of Dhrtarastra, armed with 
weapons, kill me who am non-resistant and unarmed, that will 
be more beneficial to me. 


“Superior even to one’s life is righteousness, consisting in 
non-injury to living beings; for, it results in no sin. Therefore, 
in comparison with living, death itself bhavet, will be; 
ksemataram, more beneficial, extremely good, for me.’ Even if 
the reading be priyataram, the meaning is the same. ‘Aprati- 
kaxam: who am non-resistant—not doing anything for saving 
my own life’; or, ‘not undertaking any other expiation even for 
having merely resolved to kill friends and relatives’. Thus puri- 
fication will come from the expiation in the form of an end of 
(my) life itself. This is the idea. 
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Anticipating the question (from Dhrtarastra), “What hap- 


pened after that?’,— 
aga sara, Safijaya said: 


wages WET vu sufavm | 
frost am wr wieder: Wed 


47. Having said so, Arjuna, with a mind afflicted by sor- 
row, sat down on the chariot in the midst of the battle, casting 
aside the bow along with the arrows. 


Having previouosly stood up to observe and also for war, 
Arjuna, whose mind (manas) was afflicted (samvigna) by sor- 
row (Soka), sat down ratha-upasthe, on the chariot; sankhye, in 
the midst of the battle. 


CHAPTER 2 


AN APHORISTIC PRESENTATION OF THE Gird 
AS A WHOLE 


"Desiring to remove the curiosity, *What happened then?", 
which arose from the joy of Dhrtarastra who had become re- 
lieved in mind by concluding that, since Arjuna with this kind 
of an idea, viz. *Non-injury and eating by begging constitute 
the highest virtue", had turned away from war, therefore the 
kingdom of his own sons would remain undisturbed, Safijaya 
answered (as follows)’—this is what Vai$ampayana said. 


aga sare, Safijaya said: 


d am quasque | 
federe reper Wee: uel 


1. To him who had been thus filled with pity, whose eyes 
were filled with tears and showed distress, and who was sor- 
rowing, Madhusudana uttered these words: 


Krpa, pity, is a kind of tenderness dre springs from bewil- 
derment in the form, ‘These are mine. ' Avistam, filled with, 
overwhelmed by, that (pity) which was spontaneous’. By speak- 
ing of Arjuna as the object and pity as the agent, the adventi- 
tiousness of that (pity) is refuted. ‘To him who was therefore 
visidantam, sorrowing’: Visada is the distressed state of mind 
which goes by the other name ‘sorrow’, caused by an apprehen- 
sion of death of one's own people who are the objects of one's 


1. See Annotation on 1.27. 
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love; to him who had got that (sorrow)—- Here, by the use of 
visada (sorrow) in the objective case and Arjuna in the nomina- 
tive case, it is indicated that sorrow was adventitious. 

Hence, tam, to him, whose eyes (iksana) were filled (pärna) 
with tears (asru) and showed distress (akula)—whose eyes had 
become incapable of seeing—owing to pity and sorrow; to that 
Arjuna who hàd become depressed by pity and sorrow which 
had thus grown in magnitude, leading to the two effects called 
‘shedding of tears’ and ‘the state of being distressed’, He (Krsna) 
uvaca, uttered; idam vakyam, these reasoned words, as are going 
to be stated; but He did not ignore him (Arjuna). The name 
*Madhusüdana' implies the idea that, since He is the punisher of 
the wicked, therefore He will speak to Arjuna also along that line. 


He (Saíijaya) introduces those very words of the Lord: 
sitwrarqara, the Blessed Lord said: 
qara mywerae fau wp od 


Is 


2. O Arjuna, in this perilous place, whence has come to 
you this impurity entertained by unenlightened persons, which 
does not lead to heaven and which brings infamy? 


‘Of the divine glories, virtue, fame, beauty (or majesty), de- 
tachment and Liberation, in full—of these six the technical name 
(iñganā) is bhaga’ (V.P., 6.5.74). The phrase ‘in full’ is connected 
with each of the words. By the word moksa (Liberation) is meant 
its cause—enlightenment. /ngana means technical name. He is 
bhagayan, the Lord, in whom are present eternally and un- 
obstructedly all these divine glories etc. that are such. The suffix 
matup (i.e. van, after bhaga) is used in the sense of eternal pos- 
session. So also, “He is to be called bhagavan who knows the 
origin and destruction, gain and loss, and enlightenment and ig- 
norance of creatures’ (ibid. 6.5.78). Here of creatures is to be 
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connected with each (clause). The words origin and destruction 
are suggestive oftheir causes as well. Gain and loss are used with 
regard to future prosperity and misfortune. This kind of meaning 
ofthe word bhagavan is applicable to Vasudeva alone. Hence He 
is referred to thus (in Sri-bhagavan uvaca, the Blessed Lord said). 

Visame, in this perilous place; kutah, whence, from what 
reason; samupasthitam, has come; tvà, (i.e.) tvam, to you, the 
best of all the Ksatriyas; idam, this; ka$malam, impurity, (viz.) 
refraining from your own duty, which was preceded by compas- 
sion, bewilderment, shedding of tears, etc., and which since it is 
condemned by virtuous people is dirty? Is it from a desire for 
moksa (Liberation)? or from a desire for heaven? or is it from a 
desire for fame?—(all) this is suggested by the word kim (i.e. 
kutah). All the three reasons are ruled out by the three adjectives 
in the latter half (of the verse): (Andrya-justam:) not entertained 
(justa) by enlightened persons (arya). The meaning is, How can 
their duties be given up by people whose defects like attachment 
etc. have not been attenuated, who are desirous of moksa (Libera- 
tion) through purification of the mind by following their duties? 
However, the person competent for sannyasa (renunciation), 
whose defects (attachment etc.) have been attenuated, will be 
spoken of later. Asvargyam, which does not lead to heaven: It is 
not to be sought after with a view to attaining heaven, since it is 
opposed to righteousness which leads to heaven. Akirtikaram, 
which brings infamy: It is not to be sought after for gaining fame, 
because it causes loss of fame, or it brings infamy. Hence it is to 
be shunned by those who desire Liberation, heaven and fame. 

‘And while being verily desirous of these, you entertain 
this (impurity) So the idea is, “Alas! Your behaviour is un- 
befitting.’ 


‘What can be done by me who am unable even to hold the 
bow because of the lack of fortitude that has resulted from see- 
ing the army of friends and relatives?’ 


Hence the Lord says: tee +t, ape 


"me c 
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3. O Partha, yield not to unmanliness. This does not befit you, 
O scorcher of foes, arise, giving up the petty faintheartedness. 


Ma sma gamah, yield not; Klaibyam, to unmanliness, the 
state of impotence, lack of fortitude, in the form of loss of vital- 
ity, vigour, etc.; partha, O Partha, son of Prtha. The implication 
is: Since it is well known that in every son of hers, born out of 
the grace of gods, there is an abundance of valour, therefore, 
being a son of Prtha, unmanliness does not befit you. By say- 
ing, na etat, He means, ‘Due to the fact of being Arjuna also, 
that is unbefitting for you.’ This unmanliness na upapadyate, 
does not befit; tvayi, you, Arjuna, who fought even with Siva 
Himself, and whose great prowess is well known. Thus through 
his uniqueness is indicated that it (unmanliness) does not befit 
him. 

Anticipating (Arjuna’s objection), ‘Has it not been already 
said by me, “Moreover, I am not able to stand firmly since my 
mind seems to be whirling” (1.30), He says: Uttistha, arise, get 
ready for battle; tyaktva, giving up, removing through discrimi- 
nation; hrdaya-daurbalyam, faintheartedness, the loss of forti- 
tude manifest as whirling of the mind, etc.; which is ksudram, 
petty—it is petty because it leads to pettiness, or because it is 
easy to get over. Oparantapa’—he is thus addressed by a mean- 
ingful word implying ‘one who scorches foes’. 


Is itnot that this giving up of my duty is not due to sorrow, 
delusion, ete., but this battle is avoided by me because it is de- 
void of righteousness and is unrighteous?—this sentiment of 


Arjuna, who had not understood the idea of the Lord, (Safijaya) 
introduces with the words, 


»* at E uel Arjuna said: 
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4. O Madhusudana, O destroyer of enemies, how shall I 
fight with arrows in battle against Bhisma and Drona who are 
worthy of adoration? 


Katham, how; pratiyotsyami, shall I fight against, strike; 
isubhih, with arrows; sankhye, in battle; bhismam, Bhisma, the 
grandfather; and drona, Drona, the teacher? That is to say, (I can- 
not) in any way whatsoever, since they are püjarhau, worthy of 
adoration, fit to be worshipped with flowers etc. Even in a play- 
ground it is improper to have a merely verbal mock fight with the 
two adorable persons, though that might be delightful. What, again, 
to speak of striking with arrows on a battle field, which may re- 
sult in parting with life? This is the idea. The two addresses, 
*Madhusüdana, O Madhusudana (lit. killer of the demon Madhu)’ 
and ‘Arisiidana, O destroyer of enemies’, are due to the inability 
to remember what was said before and what is said later, caused 
by being overwhelmed by sorrow. Hence there is no fault of rep- 
etition of the same idea in madhusüdana and arisudana. “When 
evenamere fight is improper, killing is a far cry!’"—this is sug- 
gested by this word ‘pratiyotsyami, shall fight against’. 

Or: How shall I fight the adorable ones...? The adorable 
ones themselves are being specified as Bhisma and Drona. The 
construction is as in, *Feed the two Brahmins, Devadatta and 
Yajfiadatta.’ 

The idea is this: Duryodhana and others would not get ready 
for war without placing Bhisma and Drona in the front. Such 
being the case, it is surely not righteous to fight with those two, 
for this has not been sanctioned like worship etc. Nor can it be 
said that, this does not become even unrighteous due to its not 
having been prohibited. Since in, ‘talking challengingly, or ut- 
tering “thou”, etc. (Ya. Sm., 3.292)!, offence against a vener- 


1. ‘Should anyone inadvertently show disregard to a venerable per- 


68 BHAGAVAD-GITÀ [2.4 


able person even by mere word is prohibited by being shown to 
be productive of evil consequence, therefore it 1s needless to 
say that fighting with them is unrighteous and prohibited. 


‘Is it not that Bhisma and Drona are adorable just because 
they are respectable elders? This holds good even about others 
like Krpa. But acceptance of them as venerable is now not proper, 
since a Smrti says, 


Rejection is enjoined even of an elder who is vain, who 
is not mindful of what should or should not be done, and 
who treads an evil path (Mbh., Ud., 178.48). 


Therefore it is preferable to kill these who are vain of their 
prowess in battle, who are devoid of discrimination between what 
ought to or ought not to be done, as evident from their improperly 
usurping a kingdom and their hostility to their disciples, and who 
are bent on evil ways'—apprehending this he says: 


wee efus 
qia wiry ofr did 


5. Rather than killing the respectable elders, who are verily 
noble minded, it is better in this world to live even on alms. By 
killing even the respectable elders, we shall only be enjoying here 
the pleasures of wealth and desirable things drenched in blood. 


"As to that, gurtin ahatva, as a result of not killing the re- 
spectable elders, the other world exists as a matter of course. 
On the other hand, in this loke, world; it is Sreyah, better, more 


son by talking challengingly or uttering “thou”, or defeat a Brahmin in 


debate and tie him up with a cloth, the i ify hi 
AUD UM p cloth, then he should instantly pacify him 
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praiseworthy, proper, for us who have been deprived of our king- 
dom by them; bhoktum, to live; api bhaiksyam, even on alms, 
though it is prohibited for kings and others. But even a kingdom 
is not worthwhile by killing them'—he speaks in this way by 
conceding that even a rightful battle has mere livelihood as its 
result, and stigmatizing it as sinful. ‘Has it not been said already 
that they have lost their respectability by being vain etc.?’— 
anticipating this he says, mahanubhavan, the noble-minded, 
whose great (mahan) dignity (anubhàva) is due to hearing and 
study of the scriptures, austerity, good conduct, etc. And so the 
idea is that, petty sins like vanity do not touch them who have 
conquered time (death)', passion, etc., and who are possessed 
of an abundance of virtue. 

Or, himahanubhavan is a single compound—meaning, those 
who have power (anubhava) like that of himaha, the destroyer 
(ha) of hima, coldness, i.e. the sun or fire. And hence, being very 
powerful, they verily do not have any such defect as vanity: 


In lordly people are seen transgression of righteousness 
and daring. These are not productive of defects in the mighty 
ones, as in the case of fire that burns everything (Bh., 10.33.30). 


When these have entered the battle out of greed for wealth, 
then from where can these who have sold themselves have the 
above-mentioned greatness? And thus has it been said by Bhisma 
to Yudhisthira: 


A man is a slave of wealth, but wealth is a slave to none. 
O King, this is the truth. I am bound by the Kauravas through 
wealth (Mbh., Bhi., 43.56). 


Having this (objection) in mind he (Arjuna) says, “Hatva,. 
by killing....' By the repetition of the word guru is meant, 


1. Bhisma had the power to choose the time of his death; and he had 
taken the vow of celibacy. 
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‘Though they are greedy for wealth, in relation to me they still 
are surely respectable elders.’ The word tu, but, is used In the 
sense of even: By killing the respectable elders even of this kind, 
bhufijiya, we shall enjoy; merely bhogan, the pleasurable thin gs, 
but we shall not get Liberation. Bhoga means material objects, 
derived in the sense of ‘those which are enjoyed’. The suffix 
ghan has been used in the Accusative sense. And those material 
objects are (present) iha eva, only here (in this world), not in the 
other world. And here too they are, as it were, rudhira-pradigdhah, 
drenched in blood. That is, they are most hateful since they are 
covered with infamy. The idea is, since this is so even here, how 
far then can the sorrow in the other world be described? 

Or: Gurün hatvà, by killing the respectable elders; 
bhufijiya, we shall have; bhogan, enjoyment, (artha-kamàn) 
consisting merely in the attainment of wealth (artha) and de- 
sirable objects (kama), but not merit and moksa. Thus is to 
be understood another explanation by taking the compound 
word artha-kama as qualifying bhoga. 


‘Ts it not that since living on alms is prohibited for the K sa- 
triyas, whereas fighting is enjoined, therefore fighting itself, as 
your duty, is (more) beneficial for you?’ 

In anticipation of this he says: 


ara Wem 3 fifama- 
Risa: Wu RTT: S deu 


6. We do not know this as well, as to which is the better for 
us, (and) whether we shall win, or whether they will conquer 
us. Those very followers of Dhrtarastra, by killing whom we do 
not wish to live, stand in confrontation! 


4 We do na, not; know etat, this; ca, as well; as to katarat, 
which; is gartyah, the better; nah, for us, between begging and 
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fighting: whether begging is (better) since it is devoid of injury, 
or is it battle since it is our own duty. And we do not know this 
also, yadva, whether; even after the battle has started, jayema, 
we shall win, prevail; và yadi, or whether; the sons of Dhrtarastra 
Jayeyuh, will conquer; nah, us. (The other possibility) of both 
sides being evenly matched is also to be understood by 
implication. Moreover, even if the result be victory, it will be 
verily a defeat for us from the point of view of consequence, 
because fe eva, those very; dhartarastrah, followers of Dhrtara- 
stra, (viz.) Bhisma, Drona, and all (the others) without excep- 
tion; hatva, by killing; yan, whom, the friends and relatives; we 
do not wish even to live—what to speak of enjoying things!— 
avasthitah, stand in confrontation. Hence the idea is that it is 
not proved that fighting is superior to begging. 

Thus through the determination of the defects of the world, 
the qualifications of a ‘competent person (adhikari) have been 
stated by the foregoing text. There the highest goal (sreyah), 
called moksa, established by such Sruti texts as, ‘The highest 

. goal (Sreyah) is different indeed; and so indeed is the pleasur- 
able different’ (Ka., 1.2.1), has been presented in the text, *Be- 
sides, even after long consideration I do not see any good ($reya/)) 
(to be derived) from killing my own people in battle’ (1.31), 
because it has been said that the goal attained by a person killed 
in battle is the same as of a monk. And by implication, anything 
different from it is not the highest goal. Thus has been shown 
the discrimination between the permanent and the impermanent. 
In, *O Krsna, I do not hanker after victory’ (1.32), (has been 
shown) dispassion for mundane gains. In, *...even for the sake 
ofa kingdom extending over the three worlds’ (1.35), (has been 
shown) dispassion for otherworldly gains. In, *...living in hell 
becomes inevitable" (1.44), (has been shown) that the self is 
distinct from the gross body. In accordance with the explana- 
tion of, *... What need do we have of a kingdom" (1.32), $ama, 
control of the internal organ (has been shown there). In, *... what 
(need) of enjoyments’ (ibid.), (has been shown) dama, control 
of the external organs. In, ‘Although these people...do not see’ 
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(1.38), (has been shown) greedlessness. In, <.. -that will be more 
beneficial to me’ (1.46), (has been shown) titiksa, endurance. 
Thus the purpose of the first chapter is to indicate the dis- 
ciplines needed for monasticism (sannyása). In this chapter, 
however, in, ‘it is better in this world to live even on alms’ (5), 
has been presented sannyasa implied by ‘going about begging’. 


Now is being presented ‘sitting at the feet of a teacher’; 
for, the competence to receive Knowledge belongs only to him 
who has become very much detached by having come to know 
all the defects of the world, and who has approached a teacher 
according to the prescribed methods. (Safijaya) after having thus 
shown Arjuna's desire for wandering about begging for alms, 
which is sanctioned by the Sruti, ‘renounce..., and lead a 
mendicant's life’ (Br., 3.5.1), and which arose from the critical 
situation brought about by Bhisma and others, (now) points out 
‘approaching a teacher according to the prescribed methods’ as 
well through the artifice of that difficult situation itself: 


COBLC CIBC ELI P 
Uer cer masa: d 

aga: waft fe odd 
Reese wt ni ai WaT. uou 


7. With my nature overpowered by the defect due to 
unenlightenment, with a mind bewildered about duty, I ask you: 
Tell me that which is the absolute and everlasting highest goal. 
I am Your disciple; instruct me who have taken refuge in You. 


It is well known in the world that a krpana (miser) is one 
who cannot bear the least loss of his possessions. Since every- 
one who has not realized the Self is of that kind,! therefore he is 
a miser on account of not having achieved the goal of human 


j 


life. This follows from the Śruti, *...he, O Gargi, who departs 


1. ie. unwilling to part with even the least of worldly enjoyments. 
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from this world without knowing this Immutable is a krpana 
indeed' (ibid. 3.8.10). The abstract form of that (krpana) is 
‘karpanyam, having the superimposition of the non-Self’. The 
defect (dosa) arising from that (karpanya) is characterized by a 
sense of ownership (and) takes the form of intense attachment 
under the idea, ‘These very ones are mine in this life. What is 
the use of living when they are killed?' (Karpanya-dosa- 
upahata-svabhàvah:) one whose nature (svabhava), readiness 
for battle, which befits a Ksatriya, has been overpowered 
(upahata), covered, by that (dosa, defect). 

(Dharma-sammiidha-cetah:) One whose mind (cetas) is 
bewildered (sammüdha), beset with doubts, as a result of not 
finding a decisive authority with regard to one's duty (dharma), 
as to whether the duty lies in killing these or the duty lies in 
protecting these, and so also whether the duty is to rule over the 
earth or the duty is to dwell in the forest itself as at present, and 
so on. This position has been explained in connection with ‘na 
ca etat vidmah katarat nah gariyah, we do not know this as 
well, as to which is the better for us’ (6). 

Being thus, prcchami, I now ask; tvà (i.e. tvam), You;—‘as 
to which is better ($reyaA)' has to be supplied at the end. There- 
fore, brühi, tell; me, me; yat tat, that which; syat, will be; the 
niScitam, certain and everlasting; result that is sreyah, the highest 
human goal. Certainty consists in (its) inevitably following im- 
mediately after undergoing (spiritual) disciplines. Everlastingness 
consists in the non-destruction of that which has come into being. 

As for instance, sometimes there may not occur the cure of 
a disease even after using medicine; and even the cure of the 
disease that might have come about may be set at naught by a 
recurrence of the disease. Similarly, even after the performance 
of a sacrifice, heaven may not be attained due to an obstacle. 
And heaven, even after being attained, becomes lost by an onset 
of sorrow. Thus these two are not certain or everlasting. Ac- 
cordingly has it been said: 

When there is an onslaught of the three kinds of sorrow, 
then arises the enquiry into the means of their destruction. If 
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itbe said that the remedy being obvious the enquiry (into the 
means presented by the scriptures) is useless, then (the an- 
swer is) it is not so, since the perceptible means are not ab- 
solute and permanent in their results (Sa. Ka., 1), 


as The remedy known from the scriptures is similar to the 
perceptible means, for it (also) is mixed with impurity and 
decay, and is subject to variation (in efficacy).' (But) of a 
contrary nature is the highest goal (which results) from the 
discriminating knowledge of the manifest (gross objects), 
the unmanifest (subtle causes) and the Witness’ (ibid. 2). 


‘Ts it not that you are My friend and not a disciple?’ Hence 
he (Arjuna) says, aham, I; am te, Your; Sisyah, disciple. I am 
Your disciple because I am fit to be instructed by You; but I am 
not a friend, since my knowledge is poorer. Therefore, out of 
compassion, Sadhi, instruct; mam, me; prapannam, who have 
taken refuge; ‘vam, in You. But I should not be ignored by con- 
sidering me to be not a disciple. This is the idea. 

By this is conveyed the purport of the Vedic texts dealing 
with ‘approaching a teacher’, as shown in, 


For knowing that Reality he should go, with sacrificial ` 
faggots in hand, only to a teacher versed in the Vedas and 
absorbed in Brahman (Mu., 1.2.12), 

Bhrgu, the well-known son of Varuna, approached his 
father Varuna with the (formal) request, ‘O revered sir, teach 
me Brahman’ (Tai., 3-15); etc. 


‘Well, you yourself determine what is the highest good; 


you are versed in the scriptures. What is the need of becoming 
someone else’s disciple?’ 


` 1. Vedic sacrifices sometimes involve killing of animals, which is 


merits acquired through sacrifices etc. get 
depleted after they are en : à 


ple joyed. The result ma be higher or lower ac- 
cording to the nature of the Sacrifices. ^ á 
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Hence he says: 


a fe wuyar mge, 
STAT ) 


MIELE 
Te gom wem uu 


8. Because I do not see that which can, even after acquir- 
ing on this earth a prosperous kingdom free from enemies and 
even sovereignty over the gods, remove my sorrow (which is) 
blasting the senses. 


Hi, because; na (pra-)pasyàmi, I do not see; that highest 
good, yat, which; on being achieved, apanudydt, can, as an agent, 
remove, dispel; mama sokam, my sorrow, therefore instruct me. 
Thus is shown the import of the Sruti, ‘Such as I am, I am full of 
sorrow. O venerable sir, please take me beyond sorrow’ (Ch., 
7.1.3). “What harm is there if the sorrow is not removed?’ In 
anticipation of this he states its (sorrow’s) characteristic: indri- 
yanam ucchosanam, (which is) blasting the senses, i.e. it is con- 
tinually tormenting. 

‘Is it not that when you apply yourself to the battle, there 
will come about the cessation of your sorrow? If you win, then 
(the sorrow will be dispelled) by gaining the kingdom; other- 
wise (it will be removed) through the acquisition of heaven, in 
accordance with the Dharma-sastra, ‘There are these two classes 
of people in the world (who go beyond the Solar Orb and attain 
the highest Goal—the monk engaged in Yoga, and he who dies 
in a face to face battle).’ In anticipation of this he says, avapya, 
after...acquiring a kingdom...etc. The construction is this: I do 
not see that which can remove my sorrow, api, even; if I live 
avapya, after acquiring; rdjyam, a kingdom, free from enemies 
and prosperous with grains etc.; and so also (after acquiring) 
adhipatyam, sovereignty; suranam, over the gods, supremacy 
upto the state of Hiranyagarbha. This is in accord with the Sruti, 
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As to that, as in this world the result acquired through 
actions gets exhausted, in the very same way the result ac- 
quired through virtue gets exhausted in the other world (ibid. 


8.1.6). 


In accordance with the inference, *Whatever is a product is 
impermanent', and even from the direct experience of the 
destruction of temporal objects, it follows that enjoyment nei- 
ther in this world nor in the other world is a remover of sorrow. 
On the other hand, since a person remains a slave and so forth 
of enjoyment even during its existence, and during its cessation 
gets separated from it, therefore it is verily a producer of sor- 
row. Hence this battle should not be undertaken with a view to 
removing sorrow. This is the idea. Hereby is shown *dispassion 
towards enjoyment here and hereafter' as a qualification of the 
person eligible (for the highest good). 


When the curiosity, *What did Arjuna do after that?', arose 
in Dhrtarastra, 


Waa sata, Sañjaya said: 


vara Ate WSN: WAT: | 
x aie git Meagan quii aq € ug 


9. Having spoken thus to Hrsike$a (Krsna), Gudakesa (Ar- 
juna), the afflictor of foes, verily became silent, telling Govinda, 
‘I shall not fight.’ 


Gudakesah, (derivatively meaning) one who has conquered 
sloth, Arjuna; parantapah, the afflictor of foes, the scorcher of 
enemies; having first uktva; spoken; evam, thus, of the impro- 
priety of the battle itself, in, ‘...how can I fight...in battle against 
Bhisma. «^s ete. (4); hrsikesam, to Hrsikesa, who is the internal 
Ruler by virtue of being the impeller of all the organs; govindam, 
to Govinda, who in accordance with the derivation, ‘He who is 


2.10] APHORISTIC PRESENTATION OF THE GITÀ TI 


possessed of (vindati) the words (gam) in the form of the Vedas’, 
is omniscient by virtue of being the source of all the Vedas; and 
then uktva, having stated, the absence of any gain from the 
battle;—in, ‘na yotsye, I shall not fight’; babhüva, became; 
tusnim, silent, i.e. became passive as a result of stopping the 
activities of the outer organs that had been performed previ- 
ously with a view to fighting. The particle Aa is used to indicate 
that the adventitious sloth and inability to afflict (others) will 
not find a place in him who is by nature a conqueror of sloth and 
a scorcher of all enemies. By the words govinda and hrsikesa, 
signifying omniscience and omnipotence (respectively), it is 
implied that the removal of that delusion is easy to accomplish 
for the Lord. 


The Lord did not become indifferent towards Arjuna even 
though he had thus abandoned the battle. Hence, for removing 
the vain hone of Dhrtarastra he (Safijaya) said: 


agaa wy Gui. WR gd 
Aawa faute qa: neon 


10. O descendant of Bharata, to him who was sorrowing 
between the two armies, Hrsikesa, mocking as it were, said these 
words: 


Tam, to him, toArjuna; who having come prepared for battle 
was becoming, madhye, in the midst; senayoh ubhayoh, of the 
two-armies, overpowered by delusion in the form of sorrow, 
which was opposed to that (preparedness); Arsikesah, Hrsike$a, 
the Lord, the internal Ruler of all; prahasan iva, mocking as it 
were, drowning him in a sea of shame as it were, by exposing 
his improper behaviour; said idam vacah, these following words, 
‘(You have grieved) for those who are not fit to be grieved for’ 
(etc.), which had a very profound meaning and which exposed 
his improper conduct. But He did not ignore him. This is the idea. 

*Mocking' means putting one to shame by exposing his 
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improper behaviour, And shame is indeed painful; so mockery 
primarily relates to something disdainful. But since Arjuna Was 
an object of the Lord's grace, and since the exposure of im- 
proper behaviour was meant for arousing (Arjuna's) discrimi- 
nation, therefore this mockery is in a secondary sense, because 
one of its aspects is absent here; as it were is used to express 
this. The improper behaviour of Arjuna is exposed by the Lord 
forarousing discrimination, just as (in other cases) it is done for 
arousing shame. However, whether or not shame arises as an 
invariable consequence (after mockery) is not the intention (of 
the Lord); this is the idea. 

Indeed, had he shunned the battle while at home itself, be- 
fore the battle was begun, then he would have done nothing 
improper. But it is highly improper to shun the battle after reach- 
ing the battlefield with great zeal. The qualifying words, ‘be- 
tween the two armies', etc. are used for expressing this. And 
this will become clear in, ‘(You have grieved for) those who are 
not to be grieved for,’ etc. 


As to that, although Arjuna’s urge to engage in his own 
(caste-)duty, called fighting, had arisen spontaneously, it still 
became obstructed by two kinds of delusion, as also by sorrow 
that had them as its cause. So his delusion of two kinds has to be 
dispelled. Of these (two), the one that is common to all beings 
is in the form of the appearance of mundane existence, even 
though it is unreal, as true, natural to the Self, etc.; (this appear- 
ance is) on the Self—which is by nature self-effulgent, supreme 
Bliss, and untouched by all the attributes of mundane existence— 
owing to the non-discrimination of the three limiting adjuncts, 
viz. the two gross and subtle bodies and their cause called igno- 
rance. The other, however, is that which is personal to Arjuna 
only, and results from such defects as pity and consists in one’s 
own duty, called fighting, appearing as unrighteous since it 
abounds in injury etc. Thus, the remedy for the first, for all in 
common, is the realization of the pure nature of the Self by 
distinguishing the three limiting adjuncts (from the Self). 
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However, (the remedy) for the second is a personal one, 
consisting in understanding that though fighting involves injury 
etc., unrighteousness is still absent in it since it is one’s own 
duty. As for sorrow, however, since it is dispelled through the 
removal of its cause itself, therefore there is no need of any 
separate means. Having this in mind, 


MATa Tara, the Blessed Lord said, referring successively 
to the two errors: 


SMA MATA ATTA | 
TAGS neuf ules: ngeu 


11. You have grieved for those who are not to be grieved 
for, and you speak words that are fit to be uttered by the wise! 
The wise do not grieve for the departed and those who, have not 
departed. 


Tvam, you, though a learned person; anvasocah, grieve, 
have grieved; asocyan, for those who are not to be grieved for, 
those whom it is verily improper to grieve for—(i.e.) for Bhisma, 
Drona, and others including yourself, by having said, ‘...seeing 
these relatives...' (1.28) etc., which conveys the idea, *They 
die because of me. Becoming separated from them, what shall I 
do with enjoyment of kingdom etc.’ And thus it is improper for 
a very learned person like you to commit the error of grieving 
for those who are not to be grieved for, as is common to animals 
and so forth. This is the idea. 

Ca, and; similarly, from My words, *...whence has come 
to you this impurity’ (2) etc., though you got the idea, “This act 
of mine has been improper', still, you yourself, even though 
learned, bhásase, speak; prajnavadan (prajnanam avadan), 
words that.are unfit to be uttered by the wise (vrajna)—‘...how 
shall I fight...in battle against Bhisma’ (4) etc.; but you do not 
become silent out of shame! The word ca, and, is used to indi- 
cate, ‘What can be more improper than this!” The idea is, ‘And 
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so it does not befit you, who are very learned, to have the per- 
sonal wrong notions of considering what IS unrighteous as righ- 
teous, and what is righteous as unrighteous. 

Or (the explanation is): Bhasase, you speak, but do not un- 
derstand; prajnavadan (prajnanam vadan), the words of the wise, 

Since grieving is prior in time as compared with speaking, 
therefore it is indicated as a past event. On the other hand, since 
the speaking as an event succeeding that (grieving) is not re- 
mote, therefore it is used in the present tense. Or the explana- 
tion should be made by a change of tense (in anvasocah, you 
have grieved) to ‘anuSocasi, you grieve’ in the present tense, as 
a scriptural peculiarity. 

Is it not that mourning for the departure of friends and rela- 
tives is not improper, since it was resorted to even by such illus- 
trious persons as Vasistha? 

In anticipation of this He says, ‘gatasun, for those whose 
vital forces have departed....' Those who are panditah, wise, 
possessed of the knowledge of the Reality of the Self arising 
from vicara (deliberation); na anusocanti, do not grieve—for 
those whose vital forces have departed and those whose vital 
forces have not departed, i.e. for the bodies that are imagined to 
be friends and relatives. They do not become deluded by think- 
ing, “What will these do and where will they stay who have 
died, departed, leaving behind all the accessories of subsistence? 
And how will these living ones survive after being separated 
from friends and relatives?’ For, during the time of samadhi 
(Self-absorption) these (thoughts) do not appear in the mind, 
and during the time of emergence (fromsamádhi), even though 
exe us do appear they are known for certain to be 

nreal. * 

Indeed, when the erroneous perception of a snake (on 4 
Iope) 1s removed as a result of the knowledge of the reality that 
is the TOPE; there is no possibility of fear, trembling, etc. due to 
eee gota erste hve ben ated 

om ed HS ere occur at any time even an experience 
D Ss in molasses, there can be no inclination towards it 
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when he (later) desires something bitter; for, the certitude about 
sweetness (of molasses) is strong. Thus, since the erroneous idea 
that they are to be grieved for arises from the ignorance of the 
true nature of the Self, therefore when that ignorance is removed 
by the knowledge of Its true nature, how can the erroneous idea 
that they are to be grieved for, which is an effect of that (igno- 
rance), persist? This is the purport. 

As for Vasistha! and others, however, their various ac- 
tions, performed in conformity with the predominance of 
prürabdha-karma (the results of past tendencies that produced 
their bodies), does not make them fit to be performed by oth- 
ers on the ground of their being actions of the noble ones, 
because only those actions of the noble ones as are productive 
of supermundane results and are undertaken with the idea that 
they are virtuous are (to be accepted as) such actions (that 
deserve emulation). Otherwise, there arises the contigency of. 
(their) spitting etc. also having to be followed! Thus it is to be 
understood. So the idea is, ‘Since this is so, therefore you too, 
becoming wise, do not sorrow.’ 


The elaboration of this—'You have grieved for those who 
are not to be grieved for'—is being made in nineteen verses 
(12-30) beginning with, ‘Na tveva, but certainly (it is) not (a 
fact)...", and (the elaboration) of this—'and you speak words 
of the wise'—is made in eight verses beginning with, “Even 
considering your own duty’ (31), because the two kinds of delu- 
sions have to be removed by (two) different efforts. As to that, 
He establishes the eternality of the Self with a view to distin- 
guishing It from the gross body: 


1. The sage Vasistha, binding his hands and feet, had tried to drown 
himself in a river when all his sons were devoured by a demon! However, 
the bonds snapped and he survived. That river came to be known as Vipasa 
(free from bondage), modern Beas. When he tried a second time in an- 
other river, it divided itself into a hundred currents, and so he was saved! 
And this river came to be known as Satadru, modern Sutlej. 
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3 demi wg wa os cip ote: |d 
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12. But certainly (it is) not (a fact) that I did not exist at any 
time; nor you, nor these rulers of men. And surely it is not that 
we all shall cease to exist after this. 


The word tu, but, indicates distinction from the body etc.: 
Just as it is na eva, certainly not (a fact); that aham, I; na àsam, 
did not exist; jātu, at any time before the present, but, on the 
contrary, I did indeed exist; similarly tvam, you also (did exist). 
And ime, these; janadhipah, rulers of men, did surely exist. By 
this it is shown that the Self is not a counter-correlative 
(pratiyogi) of an antecedent nonexistence (prag-abhava)'. So 
also, na, it is not; that vayam, we; sarve, all—I, you, and these 
rulers of men; na bhavisyamah, shall cease to exist; atah param, 
after this; but, on the contrary, we shall certainly exist. Hereby 
has been declared that the Self is not a counter-correlative 
(pratiyogi) of (nonexistence caused by) destruction (dhvamsa). 
Hence, since the Self is eternal on account of Its remaining as- 
sociated with Existence in all the three times, therefore Its dis- 
tinction from the impermanent body stands established. 


Is it not that the materialists say, ‘This Self is nothing but a 
body endowed with consciousness. And thus the validity of such 
direct experiences as, “I am fat", “I am fair”, “I move”, etc. will 
remain uncontradicted. So, how can there be a distinction of the 
Self from the body? Even if there be a distinction, how, again, 
can there be (its) freedom from birth and death, since it stands 
to reason that the Self also has birth and death together with the 
birth and death of the body. For there are such experiences as, 
“Devadatta is born", “Devadatta is dead"? 


; 1. According to Nyaya philosophy the nonexistence of an effect, for 
instance a pot, before its production is termed prāg-abhāva (of the effect). 
And the pot is said to be the counter-correlative of that. The Self has no 
prag-abhava; It is not a product. See p. 91, footnote. 
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Anticipating this the Lord Says: 


rts fert ser uda ciem 
am terface x owe ngan 


13. As are boyhood, youth and decrepitude to an embodied 
being in this (present) body, similar is the acquisition of another 
body. That being so, an enlightened person does not get deluded. 


Dehi, an embodied being, is one who has all the bodies— 
past, future and present—existing throughout the world. Since ac- 
tivity in all the bodies can be justified on the ground that the very 
same Entity is associated with them due to Its pervasiveness, there- 
fore there is no proof for multiplicity of the Self corresponding to 
each body. The singular number (in dehinah) is used for implying 
this. But the plural number in sarve vayam, we all (in verse 12), is 
in accordance with the previous mention of multiplicity of bodies; 
not from the idea of multiplicity of the Self. So there is no fault. 

Yathà, just as; dehinah, to that embodied being, which ver- 
ily remains the same; there come asmin dehe, in this present 
body; these three mutually contradictory states, kaumàram, boy- 
hood; yauvanam, youth; and jara, decrepitude;—but (there 
comes) no multiplicity of selves as a result of those differences, 
since there is a firmer recognition, ‘I who had perceived my 
parents in boyhood, that very myself am perceiving grandchil- 
dren in (my) old age', and since an impression formed in some- 
body else cannot produce recollection in another—, tathà, simi- 
larly, in that very way, to the very same Self which remains 
unchanged; there comes about dehantara-praptih, acquisition 
of another body, acquisition of a body that is totally different 
from the present body. For, though in dream and in a case of 
power of Yoga there may occur a perception of difference in 
those bodies;! still, there is the recognition, ‘I am that very one.’ 

1. In dream and through the power of Yoga, bodies different from the 
present one are experienced. Still, the awareness of self-identity in the 
form, ‘I am that very one’, persists. 
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Accordingly, if the body itself were the Self, then as the bodies 
differ according to the differences of boyhood etc., there would 
not have occurred the recollection (of self-identity). 

But, on the other hand, following the maxim, *A thing per- 
sists so long as its recognition lasts’, if one should say that, in 
spite of the fact that the states of boyhood etc. are entirely dif- 
ferent, there is the identity of the body which is the basis of the 
changes, even then there should not have been the recognition 
(of self-identity) when the substrata, the bodies, acquired in the 
state of dream and through the power of Yoga are different. 
Hence there are two illustrations. Therefore, like the awareness 
of water etc. in a mirage, in a desert, and so on, the idea, ‘I am 
fat’, etc. also have surely to be admitted to be erroneous; for, 
the ideas are equally negated in both the instances. And this will 
be elaborated under, ‘It is not born...,’ (20) etc. 

Hereby is also refuted the view that the Self, which is dif- 
ferent from the body, originates along with the body and gets 
destroyed with it. For though awareness (of self-identity) be 
justified in a case of difference in the states (of the same sub- 
siratum, e.g. body), still, (that) awareness is not possible when 
the substratum, the body, is different. 

Or: Yatha, just as, it is the very same changeless Self that. 
acquires the states of boyhood etc.; tathā, similar; is (Its) 
dehantara-praptih, acquisition of another body, when It leaves 
this body. For, though in that case there is no awareness (of self- 
identity) in the form, ‘I am that very one’, still, the experiences of 
joy, sorrow, fear, etc. resulting from earlier impressions are evi- 
dent in a new-bom child. Otherwise there would not have been 
the propensity to suckle and so forth, because it is admitted that 
such actions originate from the awareness that they are condu- 
cive to what is desirable, etc., and that they originate only from 
adrsta (unseen results of past actions), Thus is established the 
identity of the Self in the former and later bodies; for otherwise 
there would arise the contingency of krtanasa and akrta- 
T This has been elaborated elsewhere. Krtanasa means 

oss of acquired merit and demerit without their being expert 
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enced. Akrta-abhyagama means the fruition of unearned merit 
and demerit without a why or a wherefore. 

Or: As in you, who verily continue to remain the same em- 
bodied Self, there occurs no difference when birth and death as 
states of the body follow successively, since you are eternal, 
similarly, since you are all-pervasive, therefore even the simul- 
taneous acquisition of all the other bodies occurs in relation to 
you alone who remain the same. For, if the Self has an interme- 
diate size (between all-pervasiveness and minuteness), then, 
being constituted of parts, It cannot have eternality; and should 
it be minute, then there would arise the contingency of Its not 
experiencing joy etc. occurring to the body as a whole. When 
the Self is determined as all-pervasive on the ground of percep- 
tion of Its activity (for instance, experience of sorrow, happi- 
ness; etc.) in all the bodies, then the definite conclusion is that 
you are, indeed, the one Self in all the bodies. 

Tatra, this being so, you become deluded on account of 
being overwhelmed by imagining the distinction that someone 
is to be killed and another is the killer. But dhirah, an enlight- 
ened person; na muhyati, does not get deluded; for (in him) 
there is the absence of such perception of difference as, ‘I am 
the killer of these, these are to be killed by me’. Thus, all the 
‘bodies’ that are within the range of controversy have the same 
(Entity as their) enjoyer, because they are ‘bodies’ like your 
body. There is also the Upanisadic text, 


The same Deity remains hidden in all beings, and is all- 
pervasive and the indwelling Self of all beings (Sv., 6.11). 


From the establishment of eternality and all-pervasiveness 
of the Self are controverted all those views, viz. of the follow- 
ers of the Carvakas, who say that the body alone is the Self; of 
some of them, that (the Self is constituted by) the organs, the 
mind and the vital force; of the Buddhists, that It is momentary 
consciousness; of the Jainas, that It is different from the body, 
changeless and has the same dimension as the body; and some 
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of them, that It is eternal and minute since that (Self) having an 
intermediate dimension cannot be permanent. 


(Objection:) Is it not that we do not argue against the 
eternality and all-pervasiveness of the self, but we cannot ac- 
cept the view that the self is the same in all the bodies? Thus, 
the Vaisesikas think that the selves which are eternal and perva- 
sive are endowed with the specific nine qualities—called intel- 
ligence (buddhi), happiness (sukha), sorrow (duhkha), will 
(iccha), aversion (dvesa), effort (prayatna), merit (dharma), de- 
merit (adharma)and mental impressions (bhavanà), and that they 
are certainly different with respect to each body. This very view 
is held even by the Logicians and the Mimamsakas. But the 
Sankhyas, even though differing about the possession of quali- 
ties by the self, do not differ as regards the distinction of the self 
in each body, for otherwise there would arise the contingency 
of happiness, sorrow, etc. (of one) getting mixed up (with those 
of the others). And thus, ‘Though I, who am distinct from Bhisma 
and others, have eternality and pervasiveness, yet, since I have 
association with happiness, sorrow, etc., therefore when the 
bodies of friends and relatives like Bhisma and others die, I 
shall have dissociation from happiness and association with sor- 
row. So, sorrow and delusion are not improper.’ 

Anticipating such a sentiment of Arjuna, the Lord with a 
view to distinguishing the subtle body (from the Self) says: 


AT Bra yiga: d 
aM areata ATT gu 


14. But the contacts of the organs with objects are produc- 
ers of happiness and sorrow—through cold and heat—to that 
(internal organ) which has a beginning and an end. They are 
transient. Bear them. O descendant of Bharata! 


Matrah are those by which objects are measured up, (viz) 
the organs. Their sparsah (means) contacts with objects. Or, 
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(matrasparsah means) the modifications ofthe mind correspond- 
ing to the form of their respective objects. Through cold (sita) 
and heat (usna) they are sukha-duhkha-dah, producers of hap- 
piness and sorrow; agamápàyinah, to that which has a begin- 
ning and an end, to the internal organ itself which is subject to 
origination and destruction; but not to the eternal all-pervasive 
Self, because It is attributeless and changeless. For, an eternal 
entity cannot have any association with impermanent qualities, 
because an attribute and the possessor of that attribute being 
non-different, there is no possibility of any other relationship 
between them, and because what is witnessed cannot be an 
attribute of the witness. So it has been said: 


One cannot be sorrowful without undergoing change. 
How can any changeful entity have the state of being 
a witness? I am the witness of thousands of changes in the 
mind. Therefore I am changeless (Br. Vā., 1.4.561). 


And thus, since ail the respective differences can be ex- 
plained on the basis of the differences themselves of the inter- 
nal organs, which are the repositories of happiness, sorrow, etc., 
therefore there is no valid proof of the multiplicity of the Self, 
which is changeless and the illuminator of all, because It per- 
meates everything through.Its nature as Existence and Self-ef- 
fulgence. As for the internal organ being the cause of happi- 
ness, sorrow, etc., that is a conclusion of both the sides engaged 
in the debate. In that regard, since the samavayi-karana (mate- 
rial cause) itself is considered to be the principal factor, there- 
fore that alone should be accepted (in the case of the internal 
organ); on the other hand, since no other material cause is present, 
the internal organ should not be accepted merely as the efficient 
cause. In consonance with this, in, ‘Desire, deliberation, 
doubt,...(all these are but the mind)’ (Br., 1.5.3) etc., the Sruti 
speaks of the mind as being the material cause of desire etc. by 
pointing out their identity in, ‘all these are but the mind’ (ibid.). 
And since the Srutis make it known that the nature of the Self is 
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self-effulgent, Knowledge and Bliss, (therefore) It is not the 
resort of desire etc. So the idea is that, it is through error only 
that the Vaisesikas and others have accepted mutability and di- 
versity of the Self. ae 

Since the mind has a beginning and an end, and it is an 
object of perception, therefore it is different from you who are 
the eternal witness. And even the modifications of the mind, 
which correspond to the form of the respective objects of the 
organs and give rise to happiness etc. in it (mind), are anityah, 
transient, unstable by nature, because cold, heat, etc. which are 
at one time verily producers of happiness are at another time 
seen to be givers of pain; and similarly, even what is at some 
time a producer of pain is seen at another time to be a producer 
of happiness. The mention of cold and heat is meant for 
suggesting happiness and sorrow on the personal, material and 
divine planes. Cold and heat are sometimes delightful, and some- 
times not, whereas happiness and sorrow do not change (their 
natures). This is why they are mentioned separately. 

Therefore you titiksasva, forbear, the modifications of the 
mind which correspond to the respective objects of the organs; 
which are extremely unstable and produce happiness, sorrow, 
etc. in that (mind) which is different from you and changeful; 
which take the form of association with and separation from 
Bhisma and others. You ignore them with this discrimination, 
‘These can do nothing to me.’ The meaning is, ‘Do not consider 
yourself as unhappy by superimposing the idea of identity with 
the Sorrowful mind.’ 

By addressing him with the two names—Kaunteya, son of 
Kunti, and Bharata, scion of the Bharata dynasty, the Lord indi- 


cates this: Ignorance does not befit you whose parentage on both 
sides is pure! 


| dft crum wed gemi I 
Wag: aaa ai Ws we neg 


1 15. © (Arjuna, who are) foremost among men, since these 
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do not torment a wise person, to whom sorrow and happiness 
are the same, therefore he becomes fit for Immortality. 


‘Ts it not that, if the mind itself be the seat of happiness and 
sorrow, then on account of (the mind) itself being the agent and 
the enjoyer, it has to be admitted as conscious? And thus, since 
there is no proof of any enjoyer (called the Self) that is different 
from and an illuminator of that (mind), the dispute will revolve 
round the name only (as to whether it is to be called “Self? or 
“mind”). If there be a distinction (between the Self and the mind), 
then there will arise the objection that bondage and Liberation 
are related to different entities, because the mind being the seat 
of happiness, sorrow, etc. will be under bondage, and the Self, 
distinct from that (mind), will be free.’ 

In order to dispel this doubt of Arjuna, the ordi says, (Yam 
hi, the person whom..., etc.) Yam purusam, the person whom: 
who in reality is well known to be independently.self-effulgent, 
as stated in the Sruti, ‘In this state the man himself becomes the 
light’ (Br., 4.3.9). Purushah: so called because, being omni- 
present (pürna), he resides (Saydna) in the body (puri), as stated 
in the Sruti, ‘He, on account of dwelling in all bodies, is called 
the Purusa: There is nothing that is not covered by Him, noth- 
ing that is not pervaded oy Him' (ibid. 2.5.18). Sama-duhkha- 
sukham, he to whom sorrow and happiness are the same: he 
who is self-effulgent and immutable, and to whom sorrow and 
happiness—they being the attributes of the non-Self and objects 
of perception—are the same; for, happiness and sorrow, which 
are subject to increase and decrease, are ruled out by the Sruti, 


This is the eternal glory ofa knower of Brahman: it nei- 
ther increases nor decreases through work (ibid. 4.4.23). 


The reference to happiness and sorrow is suggestive of all the 
modifications of the mind. 

Dhiram, a wise man, to whom: to him who, from the deriva- 
tive sense of ‘he who impels the intellect’, is the director of the 
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intellect as a result of the superimposition of his identity with 
the intellect through a reflection of Consciousness; i.e. who is 
the Witness of the intellect, as stated in the Sruti, ‘Assuming the 
state of dream in identification with the intellect, It transcends 
this world’ (cf. Br., 4.3.7). Hereby is shown the ascription of bond- 
age. Accordingly has it been said, ‘I am that Brahman through 
which the means of knowledge are determined, as also the three 
states of waking etc. and the distinction between existence and 
nonexistence. This is what is taught’ (Br. Và., Sa., 1.1.1082). 

Hi, since; the modifications of the mind, which correspond 
to the respective objects of the organs and give happiness and 
sorrow, na vyathayanti, do not torment, do not in reality affect 
(this person), as he is beyond (all) changes on account of being 
the illuminator of all the changes, which accords with the Sruti, 


Just as the sun, which is the eye of the whole world, is 
not tainted by the ocular and external defects, similarly the 
Self, which is but one in all beings, is not tainted by the 
sorrows of the world, It being transcendental (Ka., 2.2.11), 


therefore, sah, he, that person; through the realization of the 
identity of the Self with Brahman which is his real nature, 
kalpate, becomes fit; amrtatvaya, for Immortality, for Libera- 
tion, which is indirectly meant by ‘the eradication of the source 
ofall misery, (viz.) the ignorance about It (Brahman)’, and which 
(Liberation) is by nature the self-effulgent supreme Bliss that is 
untouched by all kinds of duality, 

If the Self indeed be the substratum of (Its) inherent bond- 
age, then since inherent qualities cannot disappear without the 


disappearance of their substratum, therefore It can never be Lib- 
erated. So it has been said, 


If the Self be of the nature of an agent etc., then do not 
long for Liberation. For, like the heat of the sun, the nature 
of things does not get separated (Br.Va., Sa., 1.1.55-6). 

For it is seen that without the annihilation of the substratum 
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there cannot occur the simultaneous annihilation of all the spe- 
cific qualities (vi$esa-guna) that do not coexist with their ante- 
cedent nonexistences (pragabhavas).' On the other hand, bond- 
age is not natural to the Self, but it is due to the limiting ad- 
juncts such as the intellect, as has been stated in the Sruti, 


1. According to the Vaisesikas, pragabhava means nonexistence of 
an effect antecedent to its production. (*Nonexistence of anything which 
is yet to be.'—M. W.) They hold that the Self is by nature an agent, an 
enjoyer, a knower, etc. In their view there are twenty-four qualities. Of 
these some are common qualities and some are specific. The Self under 
bondage has nine specific qualities (visesa-guna), viz. intelligence (bud- 
dhi), happiness (sukha), sorrow (duhkha), will (icchà), aversion (dvesa), 
effort (prayatna), merit (dharma), demerit (adharma) and mental impres- 
sions (bhavana). Again, while these qualities exist in the Self, their ante- 
cedent nonexistences (pragabhavas) also coexist. For at the same time 
that a particular happiness or sorrow exists, there is also the pragabhava 
of such other kinds of innumerable future kappinesses and sorrows. Be- 
sides, it is not a fact that another happiness will not occur again after 
some happiness has occurred at the present and then ceased. Thus all the 
specific qualities of the Self coexist with their respective antecedent 
nonexistences (pragabhavas), for even when these nine specific quali- 
ties exist, there is also the presence of the pragabhavas of the specific 
qualities of the respective classes. For instance, when a particular happi- 
ness disappears from the Self, there continues in the same Self the 
pragabhdava of a future happiness of the same class. Thus the abhava, 
disappearance, of a particular specific quality coexists in the Self with 
the prágabhàvas of such other specific qualities; i.e. the same Self has, at 
the same time, the abhava of a particular specific quality, e.g. happiness, 
and the pragabhava of another such specific quality. 

But the Vaisesikas hold that, in Liberation the Self gets simultaneously 
freed from all its specific qualities and also from the pragabhavas of 
such other future specific qualities; because if the pragabhavas of the 
specific qualities persist in Liberation, then the latter will emerge again 
and there will be no Liberation. Therefore, as against this the right posi- 
tion would be to say that Liberation consists in the simultaneous abhava 
of all the specific qualities that do not coexist with the pragabhavas of 
such future specific qualities. 

However, this cannot be justified from the Vaisesika standpoint, since 
in that case there would also follow the destruction of the Self, the sub- 
stratum of those qualities, and their pragabhavas! For in practice it is 
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The discriminating people call that Self the enjoyer when 
it is associated with body, organs and mind (Ka., 1.3.4). 


Objection: In that case, may it not be that even while the 
substratum (Self) exists, Liberation may be justified on the 
ground of the cessation of (the qualities, viz. happiness etc., of) 
those limiting adjuncts (upadhis)? MN ; 

Reply: Well then, since it is admitted that a limiting adjunct 
(upadhi) is that which makes its own characteristics appear as 
subsisting in something else, therefore it follows that the upadhis 
such as the intellect etc. make their own characteristics appear 
as subsisting in the Self. Thus then, by admitting the unreality 
of bondage, you have come to the right point! Indeed, the red- 
ness that appears in a crystal owing to the proximity of a China 
rose is not real. So, bondage consists in the appearance of the 
Self—which is verily unassociated with all the characteristics 
of mundane existence—as being associated with those (charac- 
teristics) of the upadhis. 

On the other hand, Liberation consists in the spontaneous 
absoluteness of the Self which is full in the form of self-efful- 
gent supreme Bliss, and is pure on account of Its freedom from 
being coloured by all the objects illumined (by It); this (free- 
dom) follows from the cessation of all errors, as a result of the 
eradication of ignorance about the Self and its effects, viz. the 
upadhis such as the intellect etc.; (and) this (again) is a conse- 
quence of the realization of the true nature of the Self. Thus this 
seen that, without annihilat 


disappearance of the specific qualities that do not coexist with the 
pragabhavas of such othe ifi 


dpoint was that bondage consists in the intel- 


d the agent, whereas Liberation comes to the 


Sel The answer is: Bondage in the form of error, and Liberation in the 
wn of Self-revelation through the eradication of error, both concern the 
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is not open to the objection that bondage and Liberation are 
related to different substrata.! Hence the view that the dispute is 
only about the name is refuted, since the ‘illumined’ and the 
‘illuminator’ cannot be the same. For, in consonance with the 
inference, ‘The sorrowful one (viz. the insentient principle called 
"I") is revealed by another principle that is different from it, 
because it is an object that needs to be revealed like a pot’, it is 
not seen that an object that needs to be illumined can be the 
illuminator (of itself). If the same principle be the object need- 
ing illumination and the illuminator (of itself), then there arises 
the contradiction of the same principle being the subject and the 
object! 

Objection: What about the case of the Self?! 

Reply: No, (this doubt cannot arise) for it is admitted by us 
that the Self is only an illuminator. Being the revealer of the 
sense of ‘I’ associated with the modifications of the mind in the 
form, ‘I am sorrowful’, etc., the Self never comes under the 
category of being an object of revelation. Hence, even the 
inference, ‘The sorrowful one (viz. the insentient principle called 
*[") is not dependent on a “revealer” different from itself, since 
it is an “illuminator” like a lamp’, does not hold good,” because 
that inference is nullified by the fact that whatever is ‘revealed’ 
requires something different from itself as the “revealer’. 

And (according to you) does (the ‘I’) being a ‘revealer’ 
mean its ‘being an instrument of revelation’, or its ‘being a rev- 
elation that is self-effulgent’? If the first meaning is accepted, 
then, although the ‘sorrowful one’ (viz. ‘I’) does not stand in 

1. ‘The Self, according to you, reveals Itself and also reveals other 
things. Hence It becomes both the “revealer” and the "revealed". 

2. According to the opponent, in such experiences as, ‘I am sorrow- 
ful’, the Self indicated by the word ‘I’ is an object of experience. Thus It 
becomes revealed by subjective experiences. And so this very Self, being 
by nature Consciousness, becomes Its own revealer. Hence the same Self 
is both the revealer and the revealed. The answer to this is: The ‘T’ re- 


ferred to is not the Self, but it is the ego associated with sorrow etc. So, 
even if this ego which is a modification of the mind be an object of rev- 


elation; the Self is not so. 
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need of another aid as does a lamp (to be a ‘revealer’ of Other 
objects), the fact that it requires something other ‘than itself to 
reveal it does not become contradicted. Otherwise there arises 
the contingency of the illustration being contrary to what is 
sought to be established.’ But as regards the second point, the 
hetu (ground of inference) (viz. ‘being a "revealer") remains 
unestablished (for, ‘the sorrowful one’, viz. ‘I’, being a modifica- 
tion of the intellect, is not a ‘revealer’ but the ‘revealed’. The 
revealer is the self-effulgent conscious Self alone). Thus the hetu 
that the ‘sorrowful one’ is an object of revelation is more power- 
ful, and hence comes out victorious. 
Objection: May it not be argued that since any ‘conscious- 
‘ness’ other than the modification of the intellect is not admit- 
ted, therefore the intellect itself is identical with consciousness? 
Reply: Not so. Since Consciousness pervades all space and 
time, and is devoid of any distinguishing characteristics, there is 
no possibility of this one all-pervasive and eternal Entity becom- 
ing identical with the modifications of the intellect, which are 
transient, limited and divergent; and (also) since the experience 
of origination, destruction, etc. (of Consciousness) can be even 
explained as pertaining to the association (of Consciousness) with 
objects that has to be imagined as a matter of necessity.” Other- 
wise, if the origination, destruction, differences, etc. of those re- 
spective consciousnesses be imagined, then there will arise the 
fault of cumbrousness (gaurava) (i.e. it will violate the law of 
brevity). This is elaborated elsewhere (under verse 17). And in, 


1. What is sought to be established (sadhya, or major term) is the 
absence of dependence on some ‘revealer’ other than itself, whereas in 
the example, viz. the lamp, there is no such absence. It stands in need of 
some “tevealer’ other than itself. Although the lamp does not require any 
other aid for revealing a pot etc., still, for its own revelation it needs a 
consciousness’ different from it. Similarly, though the ‘sorrowful one’ is 
an instrument for revealing objects, still, for its own revelation it depends 
on a consciousness other than itself. 

2. Association of the Self with objects, which is created by nescience, 
has to be 1magined perforce. For unless such an imaginary association is 
admitted, objects cannot be revealed by It. 
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...for the vision of the Witness can never be lost, be- 
cause It is immortal (Br., 4.3.23), 

.. like space, It is all-pervasive and eternal (Sa., 2.1.3), 

(this) great, endless, infinite Reality is but pure Intelli- 
gence (Br., 2.4.12), 


and, 


That Brahman is without prior or posterior, without in- 
terior or exterior. This self, the perceiver of everything, is 
Brahman (ibid. 2.5.19), etc., 


the Sruti shows that the Self is by nature omnipresent, eternal, 
self-effulgent and Consciousness. By this is established the 
difference (of Consciousness) even from the upadhi called ig- 
norance. Hence, since Liberation follows when as the result of 
the knowledge of the true Self the error of bondage caused by 
false upadhis ceases, therefore everything stands clarified. 

By the address, ‘Purusarsabha, (lit.) O foremost among 
men', the Lord indicates: You are the purusa in your nature as 
the self-effulgent Consciousness, and you.are a rsabAa, the su- 
preme, in relation to all duality, since the Self is supreme Bliss 
by nature. You are lamenting without knowing this. Therefore 
the removal of your sorrow can be easily brought about only 
through the knowledge of your true nature; for the Sruti says, 
*...8 knower of the Self goes beyond sorrow’ (Ch., 7.1.3). 

The Sankhya view is refuted here by the use of the wordpuru- 
sa in the singular number, because they admit plurality of purusas. 


Objection: Is it not that, even if the Purusa be one, still, 
mundane existence is true since it is nothing but a state of visu- 
alization of the insentient by Him who is True? Hence, since so 
long as heat, cold, etc. which are the causes of happiness and 
sorrow persist, there remains the inevitability of their experi- 
ence, and since the elimination of what is true is not possible 
through knowledge, therefore how (can there be) forbearance, 
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or how does ‘he become fit for Immortality'? 

Reply: Not so. Since the whole of creation consisting of 
duality is superimposed on the Self, itis reasonable that it should 
be eliminated through the knowledge of the Self, like the 'si]. 
ver' superimposed on nacre being eliminated through the know}. 
edge cf nacre. 

Objection: Why, again, should not the non-Self be as true 
as the Self since they are equally matters of experience, and 
why not the Self also be as false as the non-Self since in both 
cases the reason is the same? 

Having this apprehension in mind, the Lord states their 
distinction: 


m faz rat aturat feed aa: | 
swat gasae N: ugg 


16. Of the unreal there is no being; the real has no nonex- 
istence. The nature of both of them, indeed, has been realized 
by the seers of Truth. 


The asat, unreal, is that which is delimited by time (kala), 
space (dea) and matter (vastu); as for instance, a pot, which is 
subject to origin and destruction, is delimited by the (two) times, 
the before and the after (of its period of existence), it (pot) be- 
ing a counter-correlative of its antecedent nonexistence 
(pragabhava) and nonexistence after destruction (dhvams- 
abhava). (That is to say, the pot does not exist before produc- 
tion and after destruction.) A thing occurring occasionally is 
said to have temporal limitation. And thus that very object has 
spatial limitation as well; for, because of its having a form, it 
does not exist everywhere. Although a thing delimited by time 
I, as a rule, also limited in space, still, since the Logicians do 
not admit temporal limitation for an atom etc., which are admit- 
ted to have spatial limitation, therefore ‘spatial limitation’ also- 
has been mentioned Separately. And that (‘spatial limitation’) 
means absolute nonexistence (atyantabhava) somewhere. 

Similarly, ‘objective limitation’ means the three kinds of 
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differences (bheda)—viz. "difference ofa thing from other things 
of the same genus’, ‘difference of a thing from things of other 
genera’, and ‘differences among the parts of the same thing’. 
As for instance, a tree is different from another tree; it is differ- 
ent from stones etc.; and it is different from leaves, flowers, etc. 
Or ‘objective limitation’ may be of five kinds: the difference 
between an individual soul (jiva) and God; the difference be- 
tween jiva and the world; the difference among jivas; the differ- 
ence between God and the world; and the difference among the 
various worlds. ‘Objective limitation’ is mentioned separately 
because it is held by the Logicians that space (akasa) etc. have 
‘objective limitation’ though they have no temporal or spatial 
limitations. This (‘objective limitation’) is to be understood with 
regard to the Sankhya view as well.! 

Asatah, of the unreal which is such, (1.e.) of the whole world 
consisting of cold, heat, etc.; na vidyate, there is no; bhavah, 
being, absolute reality, which means ‘being free from those 
(three) kinds of limitations which have a reality not less than 
the reality of the empirical world’.? For, the coexistence of (a 


l. According to the Sankhyas, though Prakrti (Nature) and Purusa 
have no spatial or temporal limitations between them, they still have ob- 
jective limitation. 

2. Sva-anyiina-sattaka-tadrsa-pariccheda: those (three) limitations 
which have a reality...world: Here sva, own, stands for the empirical world 
consisting of cold, heat, etc. Sattaka means ‘possessed of sattà, reality’. 
That which is possessed of a reality not lesser (anyüna) than, i.e. pos- 
sessed ofa reality equal to or higher than, that of the empirical world is sva- 
anyüna-sattaka. By tadrSa-pariccheda, those three kinds of limitations, 
are meant the spatial, temporal and objective limitations. Sva-anyiina-satiaka 
qualifies tadr$a-pariccheda. 

That which is the absolute Reality is free ($unya) of those (three) 
kinds of limitations which are possessed of a reality not lesser than that 
of the empirical world. 

Brahman, the absolute Reality, is devoid of those (three) kinds of. 
limitations which are possessed of a reality not lesser than that of the 

"empirical world; because the reality of time, space or objects is not equal 
to or greater than that of Brahman, but it is surely lesser. For, time, 
space and objects are sublated by the realization of Brahman, they being 


7 
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thing’s) limitedness and unlimitedness in the same locus is con- 
- tradictory like (the coexistence of) pothood and non-pothood 
(in the same locus). Indeed, it is not that any object of percep- 
tion is not limited by some time, space or object; for it is not 
omnipresent. And it is not that any (absolutely) real entity is 
limited by some space, time or object; for it is omnipresent. So 
the idea is this: A limited and transitory object is imagined on 
the omnipresent real entity, as a snake, a line of water, etc., which 
are transitory, are imagined on a rope that underlies them all. 
Objection: Is it not that, if a transitory object be imaginary, 
then the real entity also will be imaginary, for, the latter too is 
transitory on account of its being different from the unreal? 
In answer the Lord says: Na abhavah vidyate satah, the real 
has no nonexistence. For ‘objective limitation’ means ‘being a 
counter-correlative (pratiyogi) of a difference of which the sub- 
stratum is (i.e. appears to be) real. And that (objective limitation) 
(in the sense of being such a counter-correlative) does not follow 
from Its being different from the unreal. For in accordance with 
the rule, ‘Nonexistence (in the form of difference) is determined 
by two realities’, there is no relation with reality in the case of 
such unreal objects as the horns of a hare.” (And) since the Real, 


superimpositions on Brahman. And though the three kinds of imaginary 
limitations appear on Brahman, they do not affect the absolute Reality of 
Brahman, since their reality is lesser than that of Brahman. 

On the other hand, that which is unreal possesses the three kinds of 
limitations which have a reality not lesser than that of the empirical world. 
And these limitations are sublated by the realization of Brahman, just 
like the sublation of the empirical world; for they have a reality equal to, 
and not lesser than, that of the world. 

The Non-dualists (Advaitins) admit three planes of reality: pratibhasika 
(apparent), as of dream, mirage, etc.; vyavaharika (empirical), as of the 
world, time, space, etc.; paramarthika (absolute), as of Brahman alone- 

1. Though that Reality, Brahman, is different from the unreal, It can- 
not have that objective limitation in the sense of ‘being different from the 
unreal’. $ 

E The Logicians speak of four kinds of nonexistences (abháva): 
" pragabhava, antecedent nonexistence; pradhvamsabhava, nonexistence 
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which is verily one, self-effulgent, eternal and omnipresent, is 
all-pervasive, therefore it is not admitted that there are multi- 
farious real entities. (Further) since such experiences as, *The 
pot has reality', are universal, therefore the Reality (Brahman) 
cannot be the counter-correlative of a difference of which the 
pot etc. are the substrata. 

Satah, of the Reality, which is mere Existence permeating 
everything; na vidyate, there is no possibility; ofabhavah, nonex- 
istence, i.e. spatial, temporal or objective limitation; for this 
will involve a contradiction as before.! 

Naiyayika (Logician): There is no such thing at all as ‘real- 
ity’ [Pure Being, independent of substance (dravya), quality 
(guna) or action (karma)] of which the Spatial, temporal and 
objective limitation can be denied. | 

Objection: What then is that which is called ‘reality’? 

Naiyayika: It is the ultimate generality (samanya). Sub- 
stance (dravya), quality (guna) and action (karma) are said to 
be ‘real’ on account of their being the substrata of that (real- 
ity’), and generality (samànya), particularity (vi$esa) and in- 
herence (samavaya) (are said to be *real") on account of their 
relationship of having the same substratum as of that ‘reality’? 
And thus, the unreal pot etc., which are counter-correlatives 
(pratiyogi) of their antecedent nonexistences (pragabhava), 
become ‘real’ after the operation of the causes (of their produc- 


after destruction; atyantabhava, absolute nonexistence; and anyonyabhava, 
mutual nonexistence, or difference. This difference has a substratum and 
something that is a counter-correlative of it. For instance, when one says, 
‘A pot is different from a cloth’, the pot is the counter-correlative, and the 
cloth is the substratum of the difference. Thus this difference is determined 
by two positive entities. Here we are not concerned with this difference. 

l. It is contradictory to say that a pot, which is limited by space, time 
and objects, is unlimited; for that would imply the coexistence of limit- 
edness and unlimitedness. Similarly, it is contradictory to say that the 
infinite Reality is finite. 

2. Samanya, visesa and samavaya have dravya, guna and karma as - 
their substrata, and ‘reality’ too has the same substrata. Hence samanya, 
visesa and samavaya are said to be ‘real’. 
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tion), And though they have ‘reality’, they surely become non- 
existent when the causes are destroyed. So, how is it said, ‘Of 
the unreal there is no being; the real has no nonexistence’? 
This being the position, the Lord answers with the second 
half (of the s/oka), ‘But the nature ofboth of them...’, etc.: Ubha- 
yoh, of both of them; api, indeed;—of the real and of the unreal, 
antah, the nature, the definition, the unchanging characteristic— 
viz. that which is real is verily real; that which is unreal is verily 
unreal; has-been drstah, realized, ascertained, through delibera- 
tion with the help of Sruti, Smrti and reasoning. By whom? 
Tattvadarsibhih, by the seers of Truth, by those who are adept in 
realizing the true nature of things, by the knowers of Brahman; 
but not by the wranglers. So, it is not unreasonable that the 
kutarkikas (sophists) should understand wrongly! The word tw is 
used for emphasis: The law of invariability of nature, indeed, has 
been ascertained; not, on the other hand, the changeability of na- 
ture, (i.e.) becoming different. Or the meaning is: It has been ascer- 
tained only by the seers of the Real, not by the seers of the un-Real. 
And in accordance with this does the Sruti beginning with, 
*O good-looking one, in the beginning this was Existence alone, 
One only, without a second’ (Ch., 6.2.1), and concluding with, 
‘all this has got That as the Self. That is Truth. That is the 
Self. Thou art That, O Svetaketw’ (ibid. 6.8.7 et seq.), reveals 
that the True is the Real, which is One and devoid of ‘differ- 
ences within the same genus (ati), differences from objects of 
other genera, and differences from the other parts of the same 
thing’. But the Sruti, “All transformation has speech as its basis, 
and it is name only. Earth as such is the reality’. (ibid. 6.1.4), 
etc. shows that all changeful things, which are inconstant on 
account of having speech as their basis, are unreal. The Sruti, 
*...O good-looking one, through food that is the sprout under- 
stand water as the root. © good-looking one, through water that 
is the sprout understand fire as the root. O good-looking on® 
through fire that is the sprout understand Existence as the roo 
O good-looking one, all these beings have Existence as their 
root; Existence is their abode, Existence is their place of merge? 
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(ibid. 6.8.4), shows that all changeable things, without excep- 
tion, are imagined on the Real. 

And ‘reality’ is not samanya (generality), for there is no 
proof regarding this; because from the (universal) experience, 
‘this is real’, ‘this is real’, it follows that ‘reality’ is common to 
all things without exception. Hence the ‘reality’ of that kind, which 
inheres only indravya (substance), guna (quality) and karma (ac- 
tion), cannot be imagined to be a proof of its owr ‘reality’. Even 
a contrary view may well be advanced.! Since a single perception 
is determined by a single object, it is improper to imagine differ- 
ences in relationship and differences in the nature of ‘reality’ it- 
self? (And) if experience is expected to be of the same kind even 
when the objects are not so, then there will arise the contingency 
of discarding the concept of jati (genus) altogether. 

Hence the principle called Reality, which is one and self- 
effulgent, and which is the revealer of the states of knowledge 
and ignorance (i.e. of things cognized and not cognized), is the 
cause of the experience of ‘reality’ everywhere through the su- 
perimposition on Itself of the identity (of the unreal). 

As for the experience, ‘the pot is’, what is perceived in the 
pot is only its identity with the individualized ‘reality’, but not 
the samavaya (inherence) of ‘reality’ in it. For, a relationship, 
which is based on difference, cannot explain the experience of 
identity? Thus, from such experiences as, ‘the substance (dravya) 


1. According to the Naiyayikas, dravya, guna and karma are endowed 
with ‘reality’ whereas samavaya, visesa and samanya derive their “real- 
ity’ on account of relation with the former three. This view can be re- 
versed by holding that samavaya etc. have ‘reality’ whereas dravya etc. 
derive their ‘reality’ from their association with samavaya etc.! 

2. If ‘reality’ exists in dravya etc. through the relationship ofsamavaya 
(inherence), and it exists in samanya etc. through the relationship of their 
subsistence in dravya etc., then, the relationships being different, how 
can there be the experience of the same ‘reality’ with regard to both— 
dravya etc. on the one hand and samanya etc. on the other? 

3. The relationship of samavaya (inherence) involves the idea of rela- 
tion between two different things. But the ‘pot’ and ‘reality’ in the above 
example are not experienced as different. 
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is real’, ‘the quality (guna) is real’, etc. it becomes established 
that ‘reality’ is non-different from everything. And since ‘reality’ 
cannot be established as different from dravya (substance), guna 
(quality), etc., therefore it cannot be imagined that an attribute, 
called ‘reality’, inheres in those substrata. But according to the 
law of brevity the identity with dravya etc. appears on the sub- 
stratum, viz. ‘reality’. And the fact that, this (identity) is not real 
and therefore it is a superimposition, is a different matter.! 
So has it been said by the writer of the Vartika: 


As dravya (substance) etc. have no difference even from 
‘reality’, how can they have difference from anything else?? 
Consciousness is homogeneous. So also are (the experiences), 
‘the dravyais real’, ‘the guna is real" (Br. Vā., Sa., 1.1.968), etc. 


Reality does not differentiate even the un-Real; for it (the 
latter) has no real existence. But, since dravya etc. (as genera) 
are the characteristics of ‘reality’, they cannot create differences 
in Reality? This is the meaning. For this very reason, even such 
experiences as, ‘the cloth is different from the pot’, cannot be 
creators of difference (in Reality), because pot, cloth and their 
difference are.identically one on account of being non-different 
from Reality. Thus, wherever there is no experience of differ- 
ence, there itself the experience of non-difference of Reality, 
finding full scope, reigns supreme. 

The Naiyayikas admit a category called Time, which is all- 
pervasive. Hence, since all empirical dealings can be explained 
by that alone, there is no valid reason for imagining any cat 


L. The principal aim here is to establish identity, and not whether this 
identity is real or apparent. f 

2. If two things are non-different from a third, then they themselves 
are non-different. Dravya, guna and karma, being non-different from ‘re- 
ality’, they cannot be different from one another, 

3. Since ‘reality’ (being, or the highest samanya, according tO the 


Naiyayikas) is one, the being (sama ifferent- 
rok ort g (samanya) of dravya etc. cannot di 
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egory over and above this. For, the experience ofthe universally 
pervasive Time itself as identical with all can be established 
through its nature of Reality and Self-effulgence. And that the 
Self-effulgence is eternal on account of being one owing to its 
all-pervasiveness will be stated at length in the next verse. 

And thus, just as ‘a cloth’ etc., which are not ‘a pot’ at any 
place or time, cannot become a pot in any other place or time, 
similarly that which is a pot at a certain place and time cannot 
be turned into a non-pot elsewhere by Indra even; for the nature 
of a thing is unalterable. Thus, something that is unreal some- 
where or at some time cannot be proved to be real at some other 
place or time; something that is real somewhere or at some time 
cannot be proved to be unreal elsewhere, the reason being the 
same. Therefore it has been amplified in the Advaita-Siddhi that 
the constancy in the nature of both (viz. the real and the unreal) 
has to be understood. So, it is verily the real entity that becomes 
fit for Immortality through the eradication of the unreal that is 
imagined through nescience. And through the awareness of (this) 
real entity alone, forbearing (the unreal—heat, cold, etc.) also 
becomes justified. This is the idea. 


Objection: If the Reality of this kind be different from 
knowledge, then It becomes open to the objection of *limited- 
ness’, and hence it has to be admitted that the Reality is identi- 
cal with knowledge. And that (identity) is not a product of su- 
perimposition, for otherwise It would become open to the charge 
of being insentient. And in that case, if the Reality be identical 
with knowledge, and that (identity) be not a product of super- 
imposition (of knowledge on It), then It will be subject to origi- 
nation and destruction; because that (Reality as knowledge) will 
come to have the root-meaning of ‘(the act of) knowing’. For it 
is a matter of experience that knowledge of a pot originates and 
disappears. This being so, since from the experience, “I know a 
pot’, there arises the contingency of it (the experience) having 
some basis and some object, therefore revelation (sphurana) (of 
any entity) becomes delimited by space, time and object. (And 
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hence) how can the Reality which is identical with that (revela. 
tion) be devoid ofthe spatial, temporal and objective limitations? 
Having this question in mind, the Lord says: 


any q alee ds adia WWW | 
MES scared ngon 


17. Know That—by which all this is pervaded—to be surely 
unlimited. Nothing whatsoever is able to bring about a limita- 
tion of this Immutable. 


Viddhi, know; tat, that, the Self-effulgence, having the na- 
ture of Reality; to be tu, surely; avinasi, unlimited. Vināśa means 
spatial, temporal or objective limitation; that which has these is 
vinasi, limited. The opposite is avinasi, unlimited, free from all 
kinds of límitation. What is that? (It is that ) one, all-pervasive 
and eternal Self-effulgence, having the nature of Reality, yena, 
by which; sarvam, all; idam, this, all that is experienced, which 
by itself is devoid of reality and self-effulgence; is tatam, per- 
vaded, held in Itself through the superimposition of Its own re- 
ality and self-effulgence, just as a snake, a streak of water, etc. 
are by a piece of rope. Know That to be surely unlimited. This is 
the meaning. 

Why? Because, na kascit, nothing whatsoever, be it an agent 
or an object, or any cause in the form of contact with the organs, 
etc.; kartum arhati, is able to bring about; vinasam, a limitation; 
avyayasya, of the Immutable, of the limitless Real, which is im- 
mediate, all-pervasive, and self-evident by nature. For the imagi- 
nary cannot reasonably delimit the real. And if this delimitation 
bea mere superimposition (or error), then it is acceptable to us. 

In (the experience), ‘I know a pot’, the ‘I’ appears as the 
basis, and the pot as the object; and some modification (of the 
mind) in the form of ‘I’, which is subject to origination and 
destruction, appears as the manifestor of the all-permeating 
Reality that is Self-effulgence. For it is admitted by others also 
that conjunction between the self and the mind is the cause of 
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cognition.' And since in consonance with the origin and destruc- 
tion of that modification itself the experience of origin and 
destruction with regard to the self-effulgent Reality, on which 
that modification is superimposed, can be explained, therefore 
there does not arise the question of the origin and destruction of 
the one self-effulgent Reality itself, just as sound (does not origi- 
nate or get destroyed) according to the particular forms of it, or 
as space (does not originate or get destroyed) with (the origin or 
destruction of its) limiting adjuncts, (e.g.) pot etc. 

As for the idea of ‘I’, though it is superimposed on that 
(Reality), and thus the Reality is its substratum, yet it appears 
as the substratum of that (Reality) through the superimposition 
(on the Reality) of the identity of that modification (in the form 
of ‘I’). For though the idea of ‘I’ does not exist in deep sleep, 
Consciousness, which is the illuminator of the nescience con- 
sisting of the impressions of that (ego), still remains self-efful- 
gent. Otherwise, to the person who has woken from deep sleep 
there would not have occurred the recollection, ‘I did not know 


1. Mere contact of the senses with the objects cannot be the cause of 
knowledge, since this is not seen to be true in dream. Hence the Naiyayikas 
say that conjunction between the self and the mind is the cause of knowl- ` 
edge. This knowledge, according to them, is a quality of the self. But, in 
that case, the self will be insentient and, like all insentient things, subject 
to origin and destruction. Hence, following the Vedantic point of view, it 
must be admitted that the self is Consciousness itself. This Conscious- 
ness, however, remains covered due to nescience, and when that nescience ' 
is removed the Reality, which is the substratum of everything, becomes 
revealed. 

A modification of the mind that takes place as a result of contact 
between the senses and the objects and is illumined by Consciousness 
removes ignorance about the object concerned. The removal of ignorance 
through this modification of the mind bearing the reflection of Conscious- 
ness is called knowledge. But when a modification is not there, objects 
remain concealed. Thus knowledge seems to originate according to the 
origination of modifications, and to vanish according to their disappear- 
ance. This kind of origin and disappearance of knowledge, due to the 
origin and destruction of the modifications of the mind, is superimposed 
on the Self, and people say, ‘I know (the pot)’, “I do not know (the pot)”. 
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anything whatsoever during this period." And it cannot be as- 
serted that, for the awakened person this 1s only an inference of 
the nonexistence of knowledge,” since the paksa (major term), 
(viz.) ‘the period of deep sleep’, remains unknown, and the linga 
(the ground of inference) (viz. non-remembrance) is impossible, 
For (the ground of inference in the form of) non-recollection 
etc. is seen to be variable; and this non-remembrance cannot be 
a proof of the nonexistence of indeterminate cognitions etc. being 
the non-originators of the remembrance.’ 


1. According to Vedanta, the witnessing Consciousness directly ex- 
periences nescience in deep sleep. It cannot be objected that, it is contra- 
dictory to say that Consciousness witnesses nescience; for nescience is 
conceived of as a positive independent entity that is not opposed to Con- 
sciousness but to objective knowledge. 

2. It cannot be asserted that nescience is not directly experienced in 
deep sleep, but the nonexistence of knowledge is inferred after waking 
from sleep. 

3.According to the Naiyāyikas, an awakened person infers that he 
had no knowledge in deep sleep. But this is not correct, for his conclu- 
sion will be, ‘I, in the state of deep sleep, had a nonexistence of knowl- 
edge, i.e. had no knowledge.’ Here, the ‘period of deep sleep’ is the paksa 
(major term), and the minor term (sadhya) is ‘nonexistence of knowl- 
edge’. Now, an inference requires knowledge of the major term and a 
valid middle term (hetu). But in the Naiyayika’s conclusion both these 
are impossible, because when there was no knowledge in deep sleep, the 
major term also remained unknown. And there can be no inference when 
the major term remains unknown. For instance, one can infer, ‘The hill is 
on fire, because there is smoke', but one cannot infer, ‘The unknown hill 
is on fire’. Besides, the minor term is proved by the middle term. But here 
the middle term is impossible, for in the conclusion, ‘In deep sleep there 
was no knowledge, since there is no remembrance of that knowledge’, 
non-remembrance etc. will have to be accepted as the middle term (the 
‘ground of inference, hetu). However, such a middie term is not invari- 
able. There is no such rule that remembrance will follow whenever there 
COTON CR MD e 

we. ; but he may not remember them, because indifferent 
(onem dos to ghe rise to remembrance Besides, indeterminat 
The Naiyayikas also af peer usnog generatonof memo 
scribe to this view. Thus, just as it cannot be 

proved from the non-remembrance of the experience of indeterminate 
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Nor can the nonexistence of the totality of the causes of 
cognition (be the originators of the remembrance), because that 
involves the logical fault of reciprocal dependence.! Thus the 
Sruti, ‘That it does not see in that state is because, although 
seeing then, it does not see; for the vision of the witness can 
never be lost, because it is imperishable’ (Br., 4.3.23), etc. shows 
that by reason of being constant the self-revealing Effulgence 
exists in deep sleep. Similarly, even such an object as a pot (in 
the experience, ‘I know a pot’) is superimposed on the Self- 
effulgence which reveals the state of non-cognition of that (pot). 
For there occurs the recognition, ‘That (pot) itself which was 
not known by me before, that very one is known by me now.’ 

Indeed, it is the conclusion of all the schools of thought 
that validity of knowledge consists in its making known what is 
unknown. For this is admitted even by the Naiyayikas, who hold 
that valid knowledge consists in experiencing a thing just as it 
is, and use the word ‘experience’ (anubhava) in the sense of 
‘that which rules out “remembrance, which makes known what 
is already known”’. And the ‘state of being not known’ in the 
case of a pot etc. is not apprehended by the eye etc., because 
they have no such competence, and because there would arise 
the contingency of the persistence of ignorance (about the pot 
etc.) even after their perception. Nor can it be ascertained through 


knowledge, that such a knowledge does not exist, similarly it cannot be 
inferred that knowledge, because it is not remembered, does not exist in 
deep sleep. T. 
1. If it be held that conjunction of the mind with the senses, which is 
the cause of knowledge, did not exist during sleep and hence there was 
no knowledge, then it involves arguing in a circle. For how is it known 
that the cause of knowledge did not exist during deep sleep? If you say 
that, since there was no knowledge, there was no cause as well, then the 
knowledge about the ‘nonexistence of knowledge in deep sleep’ becomes 
dependent on the ‘knowledge of the nonexistence of the cause of knowl- 
edge during deep sleep'! Again, the knowledge of 'the nonexistence of 
the cause of knowledge during deep sleep' is dependent on the inference 
of ‘nonexistence of knowledge during deep sleep’. Thus this argument in 
a circle cannot prove the nonexistence of knowledge during deep sleep. 


108 BHAGAVAD-GITA [2.17 


inference, because there is no ground of inference (hetu). For 
from the fact that something is known at present 1t cannot be 
inferred that it was unknown before; because in a continuous 
stream of multiple knowledge (of the same object) this (ground 
of inference) is inapplicable.' As for (the hetu in the form) ‘being 
known just now’, it means that something that was unknown 
before becomes known at present. (But) this (ground of infer- 
ence) does not differ from what is sought to be proved (sadhya), 
and hence it has no legs to stand on.” 

Besides, without the cognition of the state of non-exper- 
ience (of the pot etc.) it is not possible to understand how (those) 
pot etc. become (i.e. can be determined to be) the cause of (their) 
knowledge (as objects); because there is no cognition of the 
pre-existence (of the pot etc.). Moreover, (if it is asserted that 
the pot was not unknown before, then) it will contradict the 
universal experience, ‘I do not know the pot’. So, since the un- 


1. The inference of the Naiyayikas will be of the form, ‘The pot re- 
mained unknown before it was known, because it is being known now.’ 
The hetu (ground of inference), ‘being known now’, is present in a con- 
tinuous stream of multiple knowledge of the same object, but the sadhya 
(minor term), ‘remaining unknown’, is absent. So the hetu becomes vari- 
able, and a variable hetu cannot prove the sadhya. 

2. When one says, ‘It is known just now’, it is understood by implica- 
tion that the object was unknown just before. That is to say, the sadhya, 
"being unknown’, enters by implication the hetu itself, and such a hetu, 
being similar to thc sádhya, cannot prove the latter. 

3. Some may argue thus: Since it cannot be proved that the pot had 
any state of being non-perceived, therefore there was no such state. 

In answer it is said: A cause precedes its effect. If it is asserted that a pot 
is the cause of the knowledge of the pot, either by way of generating the 
knowledge or by being the object of knowledge, then the pot has to exist 
before its knowledge. That is, a pot has to be known before it can produce its 
pu But, asa matter of fact, a pot remains unknown before its knowl- 
ge. 

1 According to Vedanta, nescience, which is a positive entity, is an ob- 
ject of perception by the witnessing Consciousness. In this perception, 
espe dis p EE a particularizes that nescience become re- 
eds E E ousness Is meant the reflection of Conscious- 

gan. And this witness perceives the state of non- 
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perceived Self-effulgence (Consciousness), continuing in Its self- 
revelation, illumines the pot etc. that are superimposed on It, 
therefore it becomes established that the pot etc. are imagined 
on the unperceived Self-effulgence (Consciousness); otherwise, 
the pot etc. being insentient, their remaining unknown (before) 
and being known (later) become illogical." And the Self-efful- 
gence (there) remained unperceived because of the very ne- 
science that is superimposed on It. This will be stated by the 
Lord Himself in, ‘Knowledge remains covered by ignorance. 
Thereby the creatures become deluded’ (5.15). Hereby is proved 
the omnipresence (of Reality). 

And thus in, ‘...great, endless, infinite Reality is but Pure 
Intelligence’ (Br., 2.4.12) and ‘(Brahman is) truth, knowledge 
and infinite’ (Tai., 2.1), the Sruti reveals the greatness and in- 
finitude of Consciousness. Greatness means association with 
everything superimposed on Itself, and infinitude means free- 


experience of the pot, i.e. witnesses the ignorance concerning the pot. 

1. It was proved that, in the experience, ‘I know the pot’, the Reality, 
which is self-effulgent, cannot be circumscribed by the ego which is con- 
sidered to be Its basis. Next, it was proved that, from the point of view of 
the objects of revelation as well this Reality cannot become circumscribed. 
The objects, pot etc., being imaginary, any limitation of Reality by them 
is also imaginary. Pot etc. are imaginary since without being superim- 
posed on Reality they cannot become revealed. Through reason and di- 
rect perception it is realized that an ‘unknown pot? etc. become known; 
for, after the knowledge of a pot etc. people have this kind of recollec- 
tion, ‘The very pot that was unknown has become known.’ Validity of 
knowledge consists in making known what is unknown. That is to say, 
the pot, which was an object of knowledge as a particularization of ne- 
science, becomes known through awareness or as an object of awareness. 
It has been already shown that this unawareness of the pot cannot be 
known either through sense-perception or through inference, nor is there 
any other means of knowing this unawareness. 

So it has to be admitted that the unawareness of the pot is revealed by 
the witnessing Consciousness. The unawareness of the pot before its 
awareness is a universal experience, and unless this experience stands 
there as a precedent, there can be no succeeding awareness of the pot. 
Thus both unawareness and awareness become explained through their 


revelation by the witnessing Self. 
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dom from the three kinds of limitations (temporal, spatial and 
objective). This is the distinction (between the two terms). 
Hereby is also refuted nihilism, because error cannot oc- 
cur unless it has a substratum; and because there can be no 
limitless sublation.! Thus in, ‘There is nothing higher than the 
Purusa. He is the culmination, He is the highest goal’ (Ka., 
1.3.11), the Sruti specifies the Purusa as the culmination of all 
sublations. It has also been said by the Commentator 
(Sankaracarya), ‘All perishable things get destroyed with the 
Purusa as their end. The Purusa does not perish, because there 
is no means of His destruction.’ Hereby is refuted the theory of 
momentary consciousness as well, because there occurs recog- 
nition which is not sublated; and because it is illogical that some- 
one perceives (something but its) remembrance is by someone 
else! Hence, since the one Reality, which pervades everything 
and is self-revealing Effulgence, is devoid of all kinds of limi- 
tations, therefore it is proved that ‘the real has no nonexistence’. 


Those who hold the view that matter is consciousness say: 
‘How can the Reality that is consciousness be indestructible, 
since consciousness is an attribute of the body, and the body 
changes every moment?’ 

With a view to refuting them the Lord (in the following 


verse) explains (a previous verse), ‘Of the unreal there is no 
being...’ (16). 


tat FX eet feet: miT: d 
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18. These destructible bodies are spoken of as belonging to 
the everlasting, indestructible, incomprehensible embodied One. 
Therefore, O descendant of Bharata, join the battle. 


1. One has to admit that, €ven when all things become sublated, there 
remains some ultimate entity that does not become sublated. 
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Ime, these, directly perceived; dehah, bodies—from the (use 
of the) plural (in dehah, the implication is)—, those which are 
in the form of the gross, subtle and causal (bodies), and are 
called Virat (gross cosmic body), Sutra (Hiranyagarbha, subtle 
cosmic body) and the Unmanifest, all of which comprise the 
cosmic and individual bodies; which are antavantah, destruct- 
ible, because by nature they have growth and decay; uktāh, are - 
spoken of, by the Srutis and the expounders of the Vedas; as 
verily belonging to, having association with—by way of being 
objects of perception and enjoyment—, the nityasya, everlasting; 
indestructible (anasinah), saririnah, embodied One; (as belong- 
ing) to the one Self which is of the nature of self-revealing Ef- 
fulgence, which through a relationship created by superimposi- 
tion becomes possessed of bodies. 

And thus, after imagining the five sheaths—beginning with 
that (sheath) made of food and ending with that made of bliss, it 
is shown in the Zaittiriya-Upanisad, “Brahman is the tail that 
stabilizes’ (2.5), that the unimagined One (Brahman) is their 
substratum. There, (by) the sheath made of food is (meant) Virat, 
which consists of the five great elements in their compounded 
forms and their effects, (and) which is the aggregate of the 
formed, the sum total of the gross. Its cause, Hiranyagarbha, or 
Sütra, consists of the uncompounded five great elements and 
their effects, and it is the aggregate of the unformed, the sum 
total of the subtle. In the Brhadaranyaka text, ‘This (universe) 
indeed consists of three things: name, form and actions’ (1.6.1), 
this (Hiranyagarbha), consisting of three foods, has been spo- 
ken of as the sheath made of vital force by considering the power 
of action alone, because it (Hiranyagarbha) is identified with 
everything that is of the nature of action; and as the sheath made 
of mind considering its power of intelligence alone because it is 
identified with names; and as the sheath made of intelligence 
considering its agentship with regard to both of those (powers 
of intelligence and action), because it is identified with (all) 
forms (on account of their subsistence in itin their subtle forms). 
As a result, the (cosmic) subtle-body-sheath consisting of vital 
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force, mind and intelligence, (and) designated Hiranyagarbha, 
is i one. 
: d cause of this, again, is the sheath made of bliss, called 
the Unmanifest, which has for its basis Consciousness having 
Maya as Its upádhi, and which is the last repository of all im- 
pressions.' And all these (sheaths) have been spoken of as the 
bodies of only one Self in the Sruti, “Zasyaisa eva Sarira àtmà 
yah pürvasya' (Tai., 2.3-6), which mean: Esah eva, this one, 
indeed; yah, which has been characterized as Truth, Conscious- 
ness, etc. and has been spoken of as ‘existing in (the cavity of) 
the intellect’ (ibid. 2.1); (and) which is Sarira atma, the embod- 
ied self; pürvasya, of the preceding one, of the sheath of food; is 
(also the self) tasya, of that, of the sheath made of vital force. 
This is to be understood similarly with regard to the sheaths 
made of vital force, mind, intelligence and bliss. 

` Orthe construction of the (Gita) sentence is: All ime, these; 
dehah, bodies, associated with all the beings in the three worlds; 
uktah, are spoken of, as belonging to the very same Self. Thus 
also the Sruti, 


The same Deity remains hidden in all beings, and is all- 
pervasive and the indwelling Self of all beings. He is the 
supervisor of actions, (He) lives in all beings; (He is) the 
Witness, the bestower of intelligence, the Absolute; (He is) 
devoid of the (three) gunas (Sv., 6.11), 


reveals one, eternal, omnipresent Self as associated with all the 
bodies. : 

Objection: Does not eternality mean lasting as long as time 
lasts? And thus that eternality becomes justifiable even though 
it gets destroyed along with time, just as nescience etc. do. 

. Hence (in answer) He (the Lord) says, ‘anasinah, of the 


L. The individual in deep sleep and Hiranyagarbha in the state of Maya 
continue in their causal states along with the impressions of the other 
States. The impressions do not die away, 
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indestructible'. Though nescience etc., which have spatial, tem- 
poral and objective limitations, are non-eternal on account of 
being superimpositions, still, they are empirically spoken of as 
eternal in the figurative sense of being co-extensive with time; 
(this is) in accordance with the aphorism, *But (space is a prod- 
uct), for separateness persists wherever there is an effect, as it is 
seen in the world’ (B.S., 2.3.7).! But the Self, which is unimagined 
and devoid of the three limitations, has unchangeable eternality 
in the primary sense, and not eternality that is subject to trans- 
formations or is co-extensive with time; for there is no cause of 
destruction. This is the purport. 

Objection: Is it not necessary to quote some valid proof in 
support of such an embodied One? For, otherwise, being without 
any valid proof, It will be open to the charge of being false. Be- 
sides, the commencement of the scriptures will be open to the 
charge of being useless. And thus, objective limitation becomes 
unavoidable following the logic (implied in the aphorism), ‘(Brah- 
man is not known from any other source,) since the scriptures are 
the valid means of Its knowledge’ (B.S., 1.1.3), as well. 

Hence (in reply) He says, ‘aprameyasya, of the incompre- 
hensible’. From the Srutis, 


It should be realized in one form only, (for) It is 
aprameyam, i.e. apramayam, unknowable, and eternal (Br., 
4.4.20), 

There the sun does not shine, neither do the moon and 
the stars; nor do these flashes of lightning shine, How can 
this fire? He shining, all these shine; through His lustre all 
these are variously illumined (Ka., 2.2.15), 


I. Whatever is different from other objects, i.e. has objective limita- 
tion, is non-eternal. Space is delimited by earth etc. Hence it too is non- 
eternal. So also is time. But these are empirically spoken of as eternal. 
The Self is not limited in this way, It being the transcendental Truth. And 
an empirical validity cannot affect a transcendental validity. So the Self 
cannot be proved to be limited on the ground of the limitation of space or 


time. 


8 
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it follows that the Self is verily self-effulgent Consciousness, 
Hence, the Self, which is the illuminator of all, does not depend 
on any object illumined by It for Its own revelation. But there is 
need of a specific illusory modification (of the mind) for the 
cessation of the illusory ignorance and its effects. For, the illu- 
sory alone is opposed to the illusory, in accordance with the 
maxim, ‘An offering should be just as it suits a demigod.’ And 
so the scriptures are begun for the generation of the specific 
(mental) modification that is needed for the eradication of all 
illusory objects. For, that (modification) is dependent only on 
such (great Upanisadic) sayings as “Thou art That’. 

Since the Self is ever effulgent by Itself and is the substra- 
tum of all illusions, and It is the illuminator of all objects, there 
cannot arise the contingency of Its being unreal. So the scripture 
itself, speaking of ‘One only, without a second’ (Ch., 6.2.1), ‘Brah- 
man is truth, knowledge and infinite’ (Tai., 2.1), etc., proves its 
own illusoriness in deference to what it presents as its subjeuc 
matter. Otherwise, its own validity remains unproved! And it has 
been established before that the illusory cannot delimit the non- 
illusory. Besides, the self-effulgence of the Self has been proved 
even through reasoning by the venerable one (Sankaracarya). 

For instance, it is seen that when an enquirer does not have 
even one among samsaya (doubt), viparyaya (misapprehension) 
and vyatireka (sense of absence), there always exists knowledge 
that is opposed to them. Otherwise one among the three will ex- 
ist. And with regard to oneself nobody has such a doubt as, ‘Do! 
exist, or do I not?’ Nor even does he have either misapprehension 
(as, ‘I am not I but something else’) or a sense of absence as, ‘I 
am not’. So it has to be admitted that valid knowledge about the 
real nature of That (Self) does always exist, because It is the sub- 
stratum of all sam$aya (doubts) and viparyaya (misapprehen- 
sions). This is according to the maxim, ‘So far as the substantive 
side is concerned, it is free from all misapprehensions, but there 
is misapprehension with regard to (its) character." 


How can there be impossibility of the existence of that 
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on which are based these, (viz.) validity (i.e. contrary per- 
ception), invalidity (i.e. misapprehension) as also semblance 
of validity (i.e. doubt) (Br. Va., 1.4.874). 


The semblance of validity (pramabhasa) means doubt. The 
purport is this: (Whether there be) absence-cognition or illusory 
cognition it makes no difference on their basis, (viz.) the Real- 
ity that is self-effulgent by nature. 

And had the Self remained unmanifest, then there would 
have occurred such doubts as, ‘Has the knowledge of the pot 
arisen in me or not?! On the other hand, it is not to be imagined 
that with regard to the internal entity (the Self) the objects (of 
Its perception, viz. happiness, sorrow, etc.) themselves have the 
nature of obstructing doubt etc. (with regard to the Self)? Since 
obstruction of doubt etc. with regard to external objects is pos- 
sible by knowledge that is accepted as opposed to them (doubt 
etc.), therefore it is improper to assume a difference in the na- 
ture (of *opposition") in the case of internal objects.? For, other- 


1. In place ofa-bhasamanatve, another reading is bhasamanatve. Then 
the translation should be: And if the Self remains manifest, there can 
occur the doubt, ‘Has the knowledge of the pot arisen in me or not?’ 

2. It was said before that doubts etc. are possible because the Self is 
always the basis of all kinds of knowledge. Then it was said that, if the 
Self were not their substratum, then there could have arisen'such doubts 
as, ‘Has the knowledge of the pot risen in me or not?’ But, in fact, such a 
doubt never arises in anyone, and this is because there always exists within 
each person the valid knowledge in the form of ‘I’, which is opposed to 
such doubts about oneself. Even with regard to external objects this is 
true that valid knowledge regarding them obstructs any doubt etc. in re- 
spect of them. It should not be imagined that, though with regard to ex- 
ternal objects it is true that valid knowledge obstructs doubt etc. regard- 
ing them, still, as regards the existence of the internal entity, the Self, the 
obstructions to doubt etc. are happiness, sorrow, etc. 

3. With regard to doubt etc. about external objects you admit that the 
opposite true knowledge stands as an obstacle to them. But with regard 
to doubt etc. about internal matters like joy, sorrow, etc. you say that the 
objects, viz. joy etc., are themselves the obstacles. Hence the character of 
‘opposition’ changes in the two contexts. This is inadmissible. 
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wise, everything will be thrown into confusion. And (according 
to you) the mere contact between the self and the mind is the 
cause of the direct experience of the self. Since that is the cause 
of any knowledge, therefore it becomes impossible even for the 
most adept among the logicians to refute the conclusion that, in 
accordance with the rule of an aggregate being perceived together, 
the self also would become revealed when a pot is known.! 

Nor does this involve a confusion between the perception such 
as through (contact with) the eye(in the case of perceiving a pot for 
instance) and (contact with) the mind ( in perceiving the self), be- 
cause this can be justified like a perception that is partially sensate 
and partially trans-sensate;’ for, neither is the intermixture (here) 
productive of any defect nor are the facts of being perceived by the 
eye etc. accepted to be of different jati (genera)? Since the cause of 
manifestation of the self (viz. contact of mind with self) is present 
in every knowledge of an object, therefore even a succeeding per- 
ception (for becoming aware of the self) is rebutted thereby.* And 

1. The Logicians admit that an aggregate such as that of a pot anda 
piece of cloth, etc. can be perceived together, and they also admit that the 
contact of the self and the mind becomes the cause of the knowledge of 
the pot for instance. So, if the cause of the knowledge of the pot and the 
self be the contact between the self and the mind, then, when the pot is 
known, why should not the aggregate of self and pot be known? 

2. According to the Naiyayikas, somebody may see a piece of sandal- 
wood with his eyes, and then smell it with his nose to know its odour. 
Later, on another occasion, by merely seeing a piece of sandalwood he 
may say, ‘I see a piece of scented sandalwood’, where the seeing of the 
wood is a sensate perception, but the ‘seeing’ of the scent is a trans-sensate 
perception. Thus, according to their logic, the self, mind and pot can all be 
perceived together, though the nature of the contacts are different. 

3. Intermixture of jati is a defect in the case of substance only. For 
instance, cowhood cannot be mixed up with horesehood; i.e. the same 
object cannot be a horse and a cow at the same time. But this does not 
hold good in cases of perceptions through eyes, ears, etc. For, such per- 
ceptions are not admitted to be jati at all. 

NE aea 
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petception, the manifestation of the self 
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neither (can it be said that a subsequent awareness is needed) for 
revealing the (preceding) perception;! for, like a lamp, it does 
not require another (awareness) of its own class for its use. More- 
over, unlike (the difference between) a pot and its knowledge, 
there is indeed no difference between even an objective knowl- 
edge and its subsequent awareness to establish the relationship 
of one being the object ard the other subject; because it is not 
admitted that (between them) there is any distinguishing char- 
acteristic apart from their being different.? If it is admitted that 
the subsequent knowledge becomes so only by virtue of its 
determining the object (of knowledge), then even a pot and its 
(indeterminate) knowledge (which is supposed to become the 
object of the determinate knowledge) will stand on the same 
footing; for there is no distinction between them? (botli being 
insentient objects of the determinate knowledge). 


place ipso facto. So, after the awareness ofa pot the assumption of another 
succeeding awareness for the manifestation of the self—in the form, ‘I 
know the pot'—is uncalled for, because this succeeding awareness is noth- 
ing but the manifestation of the self itself. 

1. According to the Naiyayikas, the self is insentient, and knowledge 
comes to it as a distinct quality. When a pot becomes first perceived by 
the organs, the knowledge of the pot does not become self-revealed. The 
knowledge that arises from the contact of the organs with objects is called 
vyavasaya, or objective knowledge. For revealing this knowledge, i.e. 
for showing that this knowledge has become a quality of the self, or in 
other words, to make it known that this objective knowledge has come to 
subsist in the self, another knowledge becomes necessary in the form, ‘I 
know the pot.’ This is called anu-vyavasaya, of which both the self and 
the vyavasaya become objects. 

2. Because both are only forms of perception. 

3. That is to say, if non-manifestation, or difference from knowledge, 
which is common to all objects of knowledge, be the factor that deter- 
mines any thing being an object of knowledge, then, since the (indeter- 
minate) knowledge revealing the pot etc. becomes itself an object of mani- 
festation of the determining knowledge (in the form, ‘I know the pot’) 
and hence becomes insentient like a pot, therefore why should not a pot 
be revealed by another pot? For just as indeterminate and determinate 
knowledge are both alike as knowledge and one of them is still supposed 
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Objection: May it not be argued that, as the knowledge ofa 
pot is admitted to make possible the use of the pot, similarly, to 
make possible the use of the knowledge of the pot, one has to 
admit another knowledge with regard to this knowledge of the 
pot; for, any use requires the knowledge of the object to be used?! 

Reply: What an impropriety has been discovered by a stupid 
person that you are against us who hold the view that knowl- 
edge is self-revealing! For, even characterizing knowledge as 
‘that which is different from the thing to be used’ cannot be the 
determinant of that (knowledge) as the cause of the use, be- 
cause this would lead to the defect of violating the law of brev- 
ity? And thus, just as the knowledge of God (which is one, eter- 
nal, and all-comprising), or as the knowledge of the yogis (in 
the form of meditation, about the object of meditation), or as 
the knowledge in the form of ‘everything is knowable’ can rea- 
sonably become the cause of its own use (without depending on 
a succeeding knowledge of itself), (similarly) there is no scope 
for imagining some other succeeding knowledge. As for the 
succeeding knowledge even, it has to be thought out whether 
the characteristic of ‘being the cause of the use of the knowl- 
edge of the pot’ is derived from a knowledge of the knowledge 


to become the object of the other, similarly the two pots, which have no 
difference so far as their insentience is concerned, may as well be the 
knower and the object of knowledge of each other! 

1. Since somebody acts with the idea, ‘I know the pot’, i.e. ‘I have the 
knowledge of the pot’, or ‘the knowledge of the pot has come to me’, 
therefore it has to be accepted that he possesses the knowledge of his 
knowledge of the pot. 

2. The Logicians’ view is that, the cause of something being put t 
use is its knowledge. Thus when the knowledge of a pot has to be of any 
use, one must have the knowledge of the usability of the knowledge of 
the pot. This goes to prove that there is a determinate knowledge SUC” 
ceeding the indeterminate knowledge of the pot. 

The Vedantin's reply to this is: Whenever the knowledge of the pot 
has to be put to any use, the knowledge itself reveals the pot and itself. So 
a is needless to bring in another knowledge to apprehend the previous 

owledge so as to make that previous knowledge usable. 


2.18] APHORISTIC PRESENTATION OF THE GITÀ 119 


of the pot or from the knowledge of the pot itself; for that (cau- 
sality) is present in both of them. 

Of them, since the mere knowledge of the pot has to be 
accepted as the cause with regard to the use ofthe pot, and since 
it is reasonable that that knowledge itself, as such, becomes the 
cause even with regard to the use of the knowledge of the pot, 
therefore the knowledge of the knowledge of the pot is not the 
determinant of the causality; because that violates the law of 
brevity and it lacks proof. And thus the succeeding knowledge 
stands unproved, because it is reasonable that one single knowl- 
edge itself is the cause of such usages as *knower', *object of 
knowledge' and *objective knowledge'. This is what is said by 
the followers of Prabhakara (Mimamsakas), the advocates of 
the view of (simultaneous) threefold perception, viz. knower 
(self), known and knowledge. 

But the followers of the Upanisads (Vedanta) think that the 
Self is by nature self-effulgent Consciousness; and that It is not 
the seat of self-revealing knowledge; for, in that case, owing to 
the contradiction of the same entity becoming both subject and 
object, It (Self) will not stand revealed.! Besides, if the Self be 
different from Consciousness, then It will be insentient like a 
pot, and so an imaginary entity (i.e. non-eternal). 

The Self, though by nature mere self-effulgent Con- 
sciousness, is spoken of as the ‘witness’ when It is conditioned 
by the limiting adjunct, nescience. It is said to be the ‘cognizer’ 
when covered by the internal organ in the state of (some) modi- 
fication. The eyes etc: are the instruments of that (cognizer). 
That (cognizer), emerging through the eyes etc., together with 
the modification of the mind, envelops the pot etc. and assumes 
their forms. And on the same modification of the mind, Con- 
sciousness delimited by the pot (the object).and Consciousness 
delimited by the mind (the cognizer) become fused. Then, the 

1, According to the followers of Prabhakara, the self is the seat or the 
subject of the self-revealing knowledge, and it is also the object revealed 
by that knowledge. This view is refuted on the ground that an entity can- 
not be a subject and an object at the same time. 
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Consciousness delimited by the pot, being non-different from 
the *cognizer', destroys the nescience covering It (i.e. the ob- 
ject-consciousness as pot etc.) and becomes immediate. It also 
reveals the pot that delimits It by virtue of superimposing its 
own identity on It. And since the transformation of the interna] 
organ, called vrtti (modification of the mind), is very transpar- 
ent, therefore it becomes illumined by the very Consciousness 
that it delimits. Thus there is immediacy of the internal organ, 
its modification and the pot. These three forms constitute (the 
perception), ‘I know the pot.’ 

Although the illuminating Consciousness is the same, It 
still becomes a knower (pramair) of the pot through its depen- 
dence on the modification of the mind; but It becomes the wit- 
ness (saksi) in relation to the internal organ and its modifica- 
tions by virtue of Its non-dependence on any modification (for 
perceiving them). This is the distinction. This has been elabo- 
rated in Advaita-Siddhi and Siddhanta-Bindu. 

‘Since according to the aforesaid reasoning the Self is thus 
eternal, all-pervasive, transcendental and ever of the same na- 
ture, therefore it is not proper that out of fear for Its destruction 
you should desist from the battle—which is your own duty and 
to which you had proceeded before’—directing him thus to 
battle, the Lord says, tasmát, therefore; bhürata, O descendant 
of Bharata; yuddhyasva, join the battle. 

Sorrow and delusion are the causes of Arjuna’s withdrawal 
from the battle, his own duty, to which he had proceeded. And 
those two are sublated through enlightenment arising from 
vicara, discrimination. Thus in accordance with the maxim, 
“When a special rule (contradicting a general rule) is counter- 
manded by another special rule, the general rule stands re-es- 
tablished’, ‘join the battle? is a reiteration and not a (fresh) in- 
junction. 

As for instance, *When the suffix krt is added to a verb- 
rophto form a noun, the subject and the object should occur in 
the Genitive case'—this is the general rule. *When both (sub- 
Ject and object) are involved, then the object alone takes the 
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Genitive case'—this is the special rule.! ‘If the suffixes aka and 
à are used in the feminine gender, then this rule will not ap- 
ply"?—this is a cancellation of the (prior) special rule. Thus in 
(the sentence), ‘Mumuksoh brahmanah jijfiasá: The Liberation- 
seeker’s seeking of Brahman’, through the cancellation of the 
special rule by another special rule, both the subject and the 
object occur in the Genitive case in accordance with the general 
rule itself, (viz.) ‘When the suffix krt is added to a verb-root to 
form a noun, the subject and the object should occur in the Geni- 
tive case.’ So also, since according to the rule, ‘Karmani ca: In 
the case of the object as well’, the rule denying the formation of 
a compound with an object occurring in the Genitive case finds 
no scope, therefore it becomes established that (the compound) 
ing) with the object (karma, viz. brahma, used in the Genitive 
case). 

However, on the basis of this very injunction (‘join the 
battle’) someone prattles that, in the matter of Liberation there 
is a combination of Knowledge and action! That is not so, be- 
cause from the words, ‘join the battle’, it is not understood that 
Liberation should be accomplished through a combination of 
Knowledge and action. And later on we shall refute this ela- 
borately on the very ground of its contradiction with the text of 
the Bhagavad-Gita. 


Is it not that although grief arising from separation from 
friends and relatives such as Bhisma has thus been removed by, 


.1. For instance, pakah, cooking, is derived from the root pac by add- 
ing the suffix ghañ. So the subject and the object of cooking ought to 
have the Genitive case according to the general rule. But the special rule 
says that the object alone will take on the Genitive case. Hence the cor- 
rect sentence will be not ‘Devadattasya tandulasya pakah: Devadatta’s 
cooking of rice’, but *Devadattena tandulasya pakah: Cooking of rice by 
Devadatta'. 

2. For instance, it is correct to say, “Bhedika bibhitsa và rudrasya 
jagatah: Rudra's destruction or intention to destroy the world’. 
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‘You have grieved for those who are not to be grieved for. > 
etc., still, there is no remedy for the sin arising from being the 
perpetrator of their death? For there is no such tule that sin does 
not exist where there is no sorrow; because this will lead to the 
conclusion that the killing of a hated Brahmin, though not a 
matter of sorrow, is free from sin! Hence this utterance, "There. 
fore, O descendant of Bharata, join the battle’, is improper ‘since 
Las the perpetrator and You as the instigator shall both be open 
to the sin arising from inflicting injury’. 

Anticipating this doubt the Lord refutes it with the help of 
(an echo of a) verse (1.2.19) occurring in the Katha-Upanisad: 


aw af eat asd wd ey | 
sub dro few am ea 4 wea een 


-19. He who considers this One the killer, and he who con- 
siders this One the killed, both of them do not know. This One 
does not kill, nor is It killed. 


Yah, he who; vetti, considers; enam, this, One, under dis- 
cussion, the embodied One possessing such qualities as super- 
sensuality; hantaram, the killer, the agent of the act of killing, 
(i.e. he who) thinks, ‘I am the killer of this one’; yah ca, and he 
who, another person who; manyate, considers; ena.n, this One; 
hatam, the killed, the object of the act of killing—(he’ who) 
thinks, ‘I am killed with the destruction of the body’; tau ubhau, 
both of them; due to their self-identification with the body, na 
vijanitah, do not know—they do not know distinctly from the 
scriptures this Self which is changeless and whose nature is not 
that of an agent. Why? Because ayam, this One; na hanti, does 
not kill; na hanyate, nor is It killed; i.e. It becomes neither à 
subject nor an object. Here it would have been enough to say; 
"He who considers this One the killer and the killed’; (neverthe- 
less) the use of the words (‘and he who thinks’) is for embel- 
lishing the sentence, 3 


Or the sentence should be constructed thus: ‘He who con- 
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siders this One the killer', viz. the Logicians and others—be- 
cause of their belief in the agentship of the Self; similarly, ‘and 
he who considers this One the killed’, viz. the Carvakas (Mate- 
rialists) and others— because of their belief in the destructibility 
of the Self; *both of them do not know.' The separate mention 
(of *and he who thinks of this One") is meant for showing the 
distinction between the schools. 

Or, separate instruction is given in reference to excessive hero- 
ism (in the first case) and extreme distress (in the second case).! 

In place of the first half (of the Gita-verse), the Upanisadic 
reading is : *Hantà cenmanyate hantum hatas$cenmanyate hatam: 
If the killer thinks (of It) in terms of killing, and if the killed 
thinks (of It) as killed’. 


The followers of the Nirukta say, “According to Varsyayani, 
a thing is born, it endures, grows, mutates, decays and gets de- 
stroyed. These are the six transformations of a positive entity.’ 
Of them the first and the last are being denied in, ‘It is not born, 
and It does not die’. Why does not this Self become the agent 
and the object of the act of killing? Because It is changeless. 
This is what the Lord says through the second mantra (Vedic 
verse) (cf. Ka., 1.2.18): 


4 aad frat at aaa- 

wrd yar afadt at a Ya: | 
amt fra: mads quot 

3 gd gemm ws Noll 


20. It is not born, and It does not die; nor is it ever that this 
One having been nonexistent becomes existent again. This One 
is birthless, eternal, undecaying, ancient; It is not killed when 
the body is killed. 


1. Heroism in thinking, ‘I am the killer’, and distress in thinking, ‘I 
am the killed’. 
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The word và is used in the sense of conjunction. The mean. 
ing is, na jayate, It is not born; và, and; It does not mriyate, die. 
Why is not this Self produced? Because, na, nor is it; kadacit, 
that at any time whatsoever; ayam, this One, the Self; na bhitva, 
having been nonexistent earlier; bhavita, becomes existent: 
bhüyah, again. That, indeed, which comes into being after hay- 
ing been nonexistent, undergoes change. But since this One js 
not produced, because of Its existence even before, therefore It 
is ajah, birthless. 

Similarly, na, it is not that; this Self, bhatva, having been 
bom at some past time, will again cease to exist. The sentence 
is thus turned round because of the use of the words na and va. 
Indeed, one who ceases to exist later on, after having been exis- 
tent before, experiences the change called death. But since this 
One does not die, because of Its existence even later on, there- 
fore It is nityah, eternal, i.e. not subject to destruction.. 

Although here (the words) na and bhütvà do not form a 
compound, yet it is no defect. This is just like the use nā- 
nuyajesu;' for, the formation of compounds with na is men- 
tioned by the venerable Panini in the “Mahavibhasadhikara’ . 
As for the statement of Katyayana, ‘Since the formation of a 
compound is compulsory and it is natural, therefore the men- 
tion of vā is meaningless’, with the purpose of making a com- 
pound compulsory, that is not to be accepted, because it goes 
against what the venerable Panini says.? So it has been said by, 
the teacher Sabarasvami, ‘An incorrect speaker may speak some- 


1. ‘Na, except; anuyajesu, in the case of subsidiary sacrifices’. 

- According to Katyayana, a na, not, has to be compounded with a 
verb-root ending with a krt suffix. Otherwise the na will get connected 
with a verb elsewhere in the sentence. Hence in the Gita sentence, na 
bhitva bhavita, since na is not compounded with bhitva (as abhütvà), 
the na should be connected with bhavità. But according to Panini, the 
compound between na and bhatva is not compulsory. Thus in the Vedic 
sentence, yajatisu ye yajamaham karoti nanuyajesu, the na becomes con- 
nected with anuyajesu and not with karoti. So Katyayana is incorrect in 


saying that the use of va, or, by Panini for indicating that the compound- 
Ing 1s not compulsory is wrong. 
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thing without understanding what is obvious’ (Sa. Bh. on Jai. 
Sü., 10.8.1). 

Here (the syllogism runs thus): ‘It is not born, and It does 
not die’—this is the proposition (to be proved). ‘Nor is it ever 
that this One having been nonexistent becomes existent again’ — 
this is the proof of that (proposition). ‘(This One is) birthless, 
eternal’—this is the conclusion of that. This is how (the verse) 
is to be divided. 

Although by the denial of the first and the last changes the 
denial of the intermediate changes covered by them follows, 
still, to indicate such changes also as movement, which have 
not been mentioned, decay and growth are denied by mention- 
ing them by name. As to that, by (the word) sasvatah, undecay- 
ing, it is said that the Self, being unchangingly eternal and 
attributeless, It can have no decay either in Its nature or in Its 
attributes. (Sasvatah means) that which is Sasvat, which exists 
for ever, i.e. that which does not decrease, waste away. It cannot 
be said, ‘If it does not decay, then let It grow.’ Hence the Lord 
says, purdnah, ancient, new even in the past, uniform; but not 
that It undergoes some new state now. That indeed which takes 
up some new state of increase is spoken of in the world as “It 
grows’. The purport is that, ayam, this One, being uniform 
throughout, does not either decay or grow. As for duration and 
decline, however, they have not been denied separately, because 
they are included in ‘birth’ and ‘destruction’. Since the Self is 
thus devoid of all transformations, therefore, though It is asso- 
ciated with the body, na hanyate, It is not killed, by any means 
whatsoever; hanyamane Sarire, when the body is killed. It can- 
not be killed. The conclusion is made thus. 


Having advanced the proposition, "This One does not kill, 
nor is It killed’ (19), the reason for Its not being killed has boon 
given. Now (the Lord) concludes by proving ‘It does not kill’: 


ada fet a AA, | 
ma w yee: met odi uera et mu ust 
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21. O Partha, he who knows this One, which is indestruc- 
tible, eternal, birthless and undecaying, how and whom does 
that person kill, or whom does he cause to be killed!' 


(He who knows the) avinasinam, indestructible One, which 
is not subject to destruction, which is devoid of the last transfor- 
mation—. The reason for that (indestructibility) is that it is 
avyayam, undecaying, one that does not have decrease, loss of 
either some part or attribute. (He who knows) that undecaying 
One—. The meaning is that, since destruction is seen to occur 
either through loss of some part or attribute, therefore destruction 
is not possible in the case of that which is devoid of both these. 

Objection: Is not that we shall infer destructibility on the 
ground of ‘being born’? 

The Lord says, ‘no’, using the word ajam, birthless. That 
which is not born is ajah, free from the first transformation. The 
reason for that is, It is nityam, eternal, ever existent. Indeed, birth 
is noticed in the case of one that did not exist before, but not in 
the case of that which exists for ever. This is the idea. Or 
avinasinam means what cannot be contradicted, that is to say, 
true. Nityam means all-pervasive. The reason for that is, It isajam 
avyayam, free from birth and destruction; because one that has 
birth and destruction can have no all-pervasiveness and truth. 

Yah veda, he who knows; enam, this One, under discus- 
sion, the embodied One, his own Self, which is devoid of all 
transformations; —knows directly, through the instruction of 
the scriptures and the teacher, as, ‘I am by nature the Conscious- 
ness that is devoid of all transformations, and is the illuminator 
of all and free from all dualities, and is absolute Bliss’, sah 
purusah, that person, who is full by nature; realizing thus, kam 
hanti, whom does he kill; katham (hanti), how does he kill! (In 
kam and katham) the word kim is used in the sense of denial. 
The meaning is he does not kill anyone, he does not kill in any 
way. Similarly, kam ghatayati, whom does he cause to be killed; 


1. This is not a question but only an emphatic denial. 
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katham (ghatayati), how does he cause anyone to be killed? 
The meaning is, he does not get anyone killed, he does not cause 
anyone to be killed in any way, because there can be no agentship 
in the matter of killing for one who is free from all changes and 
is not an agent. Thus the Sruti, 


If a man knows the Self as ‘I am this’, then desiring 
what and for whose sake will he suffer in the wake of the 
body? (Br., 4.4.12), 


shows that, for the person who has realized the pure Self there 
can be no agentship and enjoyership, because when superimpo- 
sition caused by that ignorance about the Self has ceased, at- 
tachment, aversion, etc., which have that (superimposition) as 
their root, become nonexistent. 

The Lord’s intention here is this: In reality, nobody does 
anything or cause anything to be done, because in his true na- 
ture he is devoid of all modifications. But the deluded, through 
ignorance, attributes to himself agentship etc. as in a dream. 
Hence has it been said, ‘both of them do not know’ (19). There 
is also the Sruti, ‘it thinks, as it were, and shakes, as it were,’ 
etc. (Br., 4.3.7). Therefore the scriptures are binding on the un- 
enlightened (alone). However, since superimposition together 
with its root becomes eradicated, therefore the enlightened per- 
son does not attribute to himself agentship etc., just as a person 
who knows the real nature of a stump does not mistake it for a 
thief. Hence it is said that an enlightened person neither acts nor 
does he make anyone else act, because of his being devoid of 
changes and being nondual. In support of this is the Sruti, ‘The 
enlightened man is not afraid of anything’ (Tai., 2.9). 

Arjuna, of course, attributing agentship to himself and in- 
strumentality to the Lord, became apprehensive of the evil aris- 
ing from injury in both the cases. The Lord also, being aware of 
his ideas, rebutted both those ideas that It kills or causes to be 
killed. His intention was, ‘By attributing agentship to FOS 
and instrumentality to Me, do not be apprehensive of sin. 
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Since the Lord's intention is to deny all actions in the Self, 
through the rejection of Its agentship by pointing out Its Change. 
lessness, therefore the verb han, to kill, is used synechdochica]ly. 
because (on the battle field) that (action of killing) is what flashes 
first (in one's mind). And since the reason for the denial (of all 
actions) is the same (with respect to all actions), therefore there 
can be no reason for the approval of any other action (in the 
Self). In line with this the Lord will say, *for him there is no duty 
to perform’ (3.17). Thus is demolished the prattle of foolish people 
that, here the denial of mere killing implies that the Lord is con- 
ceding other actions (in the Self); because the Lord has sanc- 
tioned the act of killing when He says, "Therefore join the battle’, 
and because the absence of any real agentship etc. (in the Self) is 
the same with regard to all actions. This much in brief. 


‘Ts it not that, though the Self is thus indestructible, still, 
since the bodies are destructible and a battle is a destroyer of 
these, therefore how can it be a duty of mine to destroy in battle 
the bodies of Bhisma and others, which were the means of many 
meritorious deeds?’ 

The answer to this objection is: 


arate sini wem fera 
wat Tea ats | 

wa mià fea sof- 
Fat wala aah BA 11221 


22. As after rejecting wornout clothes a man takes up other 


Dew ones, likewise after rejecting wornout bodies the embod- 
led one duly attains new ones. 


Yatha, as; vihaya, after rejecting: Jirnani, wornout; vasamsi, 
clothes; narah, a man, (while) himself (remaining) verily un- 
changed; grhnáti, takes Up; 2avàni, new ones—though this much 
alone is sufficient, the addition of the Word aparani, others, 1$ 
meant for implying super-excellence (of the new clothes). So, 
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as it accords with propriety that a person takes up better clothes 
by rejecting inferior ones, tathā, likewise; vihaya, after reject- 
ing; Sarirani, the bodies, of Bhisma and others; Jirnáni, wornout, 
emaciated, through age and austerity; dehi, the embodied one— 
i.e. Bhisma and others, who are possessed of bodies that are 
performers of meritorious virtues; for the enjoyment of the re- 
sults of merits acquired for long, samyati, duly attains, without 
suffering the pains of living in a womb, etc.; anyàni, others, the 
bodies of gods and so on, which are superior to all others, as is 
stated in the Sruti, 


...and make another—a newer and better—form, suited to 
the manes, or the celestial minstrels, or the gods, or Virat, or 
Hiranyagarbha... (Br., 4.4.4). 


This is what is implied: Since Bhisma and others, whose 
bodies have become wornout only as a result of performing re- 
ligious acts throughout life, are unable to enjoy the fruits thereof 
unless their present bodies fall, therefore if they are enabled by 
you to become fit for heavenly enjoyments by making their de- 
crepit bodies—which are a bar to their attainment of heaven— 
fall in a righteous battle, and by helping them acquire divine 
bodies, then they will indeed be very much benefited. In the 
case of Duryodhana and others as well, it will indeed be a great 
boon to acquire bodies that are fit for heavenly enjoyments. 
Hence do not commit the error of thinking an extremely benefi- 
cial battle to be harmful. 

From the use of the three words—aparani (others), anyani 
(others) and samyati (duly attains)—the intention of the Lord is 
surmised to be so. As for the interpretation of older people, that 
the immutability of the Self is established through this example, 
that is quite clear. 


Just as a man living in a house dies when that house is burnt 
away, so how can the Self living in a body escape destruction 
when the body is destroyed? Hence the Lord says (in answer): 


9 
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aa fata vrerfUr dd ceft cam: d 
x Od argent d wiles wm: 31 


23. Weapons do not cut It, fire does not burn It, water does 
not moisten It, and air does not dry It. 


Sastrani, weapons, swords etc.; though they be very Sharp, 
na chindanti, do not cut, are unable to cut into pieces by Sepa- 
rating the limbs; enam, It, the Self under discussion. So also, 
pavakah, fire, even when blazing very greatly, is not able to 
reduce It to ashes. Ca, and; apah, water, even when flowing 
rapidly, is not able to disintegrate It into parts by moistening It. 
. Marutah, air, even when tempestuous, is not able to dry It up. 
Though the topic under discussion is the denial of all the means 
of destruction (of the Self), still, since weapons etc. are relevant 
in the context of war, they are pointed out separately by their 
names. Since earth, water, fire and air are well known as destroy- 
ers, therefore they alone have been mentioned, and not space. 


He (the Lord) states the reasons for the inability of weap- 


ons etc. to destroy It, and for Its being not subject to destruction 
through them: 


MOASTRA ua wo; 
fra: wena: enasi waa: ex 


. 24. Surely, It cannot be cut, It cannot be burnt, cannot be 
moistened and cannot be dried up. It is eternal, omnipresent, 
changeless, unmoying and immutable. 


Since ayam, It; acchedyah, cannot be cut, therefore weap- 
ons do not cut It. Since ayam, It; adahyah, cannot be burnt, 
therefore fire does not bum It. Since akledyah, It cannot be moist- 
ened, therefore water does not moisten It. Since asosyah, It can- 
not be dried up, therefore air does not dry It. Thus they (the 
effects stated in the previous Verse) are to be successively con- 
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nected (with the causes stated in the present verse). The word 
eva, surely, being connected with all the clauses, is meant for 
emphasizing that the Self cannot be cut and so on. The particle 
ca, and, is used conjunctively or for showing a reason. 

| By the latter half (ofthe verse) are stated the reasons for Its 
being not subject to cutting etc. Ayam nityah, It is eternal, de- 
void of the two alternatives of before and after. Hence It cannot 
be produced. Should It not be omnipresent , It would be ephem- 
eral, in accordance with the aphorism, ‘But (space is a product); : 
for separateness persists wherever there is an effect, as it is seen 
in the world" (B.S., 2.3.7), and because the ultimate atoms etc. 
admitted by others (as limited and yet eternal) are not accepted 
(by the Vedantins). But this One is sarvagatah, omnipresent, 
and hence eternal to be sure. By this is dismissed the idea that 
the Self is (something to be) acquired. 

And should It be changeable, then It would not be omni- 
present. This One, however, is sthanuh, changeless. Hence It is 
surely omnipresent. By this is dismissed the idea that the Self is 
changeful. And if it be moving, active, then It will be changeful 
like a pot etc. But this One is acalah, unmoving, and hence 
changeless. By this is rejected the idea that the Self can have a 
change in condition. Change means assumption of another state 
after abandoning a previous state. Action means mere move- 
ment even while in the same state. This is the distinction. Since 
this is so, therefore It is sanatanah, immutable, ever in the same 
state; i.e. It is not an object of any action whatsoever. 

Indeed, subjection to action consists in being associated 
with any one of the results of action (Kriya), viz. production, 
acquisition, transformation and change of condition.' But this 
One, being eternal, cannot be produced; for only transient things 
like pot etc. are subject to production. Since It is omnipresent It 
cannot be acquired; for, only limited things like milk etc. can be 
acquired. Being changeless It cannot be transformed; for, only 


1. Samskara means refining, cleansing, purification, adding some new 
power or quality through mantras. See kriyà in Glossary. 


132 BHAGAVAD-GITÀ . - [2.24 


changeful things like clarified butter etc. can be transformed. 
Being static It is not subject to change of condition; for, mirror 
etc., which can be acted upon, are subject to change in condi. 
tion (such as cleansing): 

In accordance with this are the Vedic texts, 


All-pervasive and eternal like space (cf. S., 4.). 

-.. Who exists alone in His own effulgent glory, unmov- 
_ ing like a tree (Sv., 3.9). 

...partless, actionless, tranquil (ibid. 6.19), etc. 


And the Sruti, ‘He who inhabits the earth, but is within it,’ 
"He who inhabits water, but is within It,’ ‘He who inhabits li ght, 
but is within it,’ ‘He who inhabits the air, but is within it,’ (Br., 
3.7.3,4, 7, 14), etc. shows that the omnipresent One, being the 
inner Controller of all, is not subject to their actions; for, weap- 
ons etc. cut one which is not within them. This One, however, 
being the giver of existence and manifestation to weapons etc., 
is their mover and their indwelling Self. So how can weapons 
etc. make It an object of their own actions? This is the idea. 
Here are to be kept in view such Srutis as, ‘Illumined by whose 
light the sun shines,’ (Tai. Br., 3.12.9.7), etc. And the Lord will 
make this clear in the seventh chapter. This much in brief. 


Also, since there is no proof to substantiate the fact that the 
Self can be cut etc., therefore the absence of those (cutting etc.) 
has to be admitted. The Lord States this in the first half of the 
verse, *...This is unmanifest,’ etc.: 


Semis antares meras eorr l 
Tma fadi gagad uar 


25. It is said that This is unmanifest, This is uninferable, 


This is unchangeable. Therefor » having known This thus, you 
ought not to grieve. 
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l That indeed which comes within the range of the organs is 
said to be manifest on account of being directly perceived. But 
this One, being devoid of form etc., is not of that kind. Hence 
direct perception is not a proof in that matter of (the Self) being 
subject to cutting etc. This is the idea. Even in the absence of 
direct perception inference is possible. Hence He says, acintyah 
ayam, this One is uninferable. Cintyah means inferable. This 
One is different from that. Fire etc. that were seen somewhere 
are inferred elsewhere on observing their known invariable con- 
comitants, viz. smoke etc. But in the case of an imperceptible 
object there can be no inference, there being no possibility of 
observing invariable concomitance. This is the idea. 

The sense organs, though imperceptible, are seen to be 
objects that are inferred from noticing their effects. Hence He 
says, avikaryah ayam, this One is unchangeable. Whatever is 
changeable, such as eye etc., is surmised to exist through 
arthapatti (implication) on the ground that its effects cannot be 
explained in any other way; it also becomes an object inferable 
from noticing its effects.' But this One is not changeable, not 
transformable. Therefore It is neither an object of arthapatti 
(implication) nor of inference of cause from effects. This is the 
idea. Since human language too is based on perception etc., there- 
fore it stands negated through the very negation of that (percep- 
tion etc.).? i 

Is itnot that cutting etc. regarding It (the Self) will be known 
from the Veda itself? Hence the Lord says, *ucyate, it is said’. 
This One is spoken of, is established in Its essence, by the Veda— 


1. The famous example ofarthápatti (circumstantial evidence) is, "The 
fat Devadatta does not eat in the day time. So he must be eating at night. 
But others say that arthapatti need not be accepted as a separate means of 
proof; it is only a shortened syllogism based on the invariable concomi- 
tance (vyāpti) that an effect, e.g. fatness, cannot be there unless its cause, 
e.g. eating, is also there. This inference of cause from effect is called 
Samanyato-drsta-anumana. 

2. Language is based on perception. Since the Self cannot be per- 
ceived, therefore language also fails there. 
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together with its auxiliaries—to be verily not subject to cutting, 
unmanifest, etc. by nature. Hence the Veda, though it presents 
the Self, does not establish that It is subject to cutting etc. This 
is the idea. 

Here in the text, "Weapons do not cut It' (23), it has been 
stated that weapons etc. have no power of destroying It. In *It 
cannot be cut,’ etc. (24) it is said that It cannot be an object of 
cutting etc. In ‘This is unmanifest’ it is said that there is no 
proof to establish that It can be cut. Thus it is to be noted that 
there is no repetition. 

As for repetitiveness in either meaning or words in the 
verses, ‘he who knows this One, which is indestructible’ (21), 
etc. that has been refuted by the Commentator (Sankaracarya) 
when he says, ‘Since the object, viz. the Self, is inscrutable, 
therefore Lord Vasudeva raises the topic again and again, and 
explains that very object in other words so that somehow the 
(unmanifest) Self may come within the comprehension of the 
intellect of the transmigrating persons and bring about a cessa- 
tion of their cycles of births and deaths’ (vide commentary on 
24), 

‘Thus, the eternality and immutability of the Self having 
been established through the aforesaid reasons, your sorrow is 
not justifiable"—with this idea He concludes by saying, ‘ Tasmát, 
therefore...,' in (the other) half of the verse. Since knowledge 
of the true nature of the Self of this kind is a dispeller of the 
cause of sorrow, therefore when one has this, sorrow becomes 
improper; for when the cause is absent the absence of the effect 
follows necessarily. "Therefore, that you grieved as a result of 
not knowing the Self was reasonable indeed. But viditva, after 
having known, the Self; na arhasi, it does not befit you; anu- 
Socitum, to grieve'—this is the intention. 


Thus it has been said that the Self being immutable, It should 
not be grieved for. Now, by even assuming that the Self is mu- 
table the Lord shows in two verses that It should not be grieved 
for. On this subject the followers of Buddha say that the Self is 
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consciousness by nature, but It gets destroyed every moment. 
The Materialists say that the body itself is the Self and, though 
enduring, It changes every moment, and It originates and gets 
destroyed; this is a fact established by direct perception itself. 
There are others who say that, though the Self is distinct from 
the body, still, It is born with the body itself and dies with it. 
Still others say that, in the very beginning of a cycle of creation 
It comes into being like space and, verily continuing through 
the cycle even though the bodies change, It gets destroyed at 
the time of dissolution (of that cycle). 

The Logicians say that the Self, which is verily eternal, 
takes birth and dies. Accordingly they say, ‘Re-emergence after 
death is birth, and it consists in association with a fresh body 
and organs. Similarly, death also means separation from the pre- 
vious body, organs, etc. And since both these (birth and death) 
are caused by merit and demerit, therefore they, in the primary 
sense, belong to their (merit's and demerit's) basis (the Self) 
which is verily eternal. They say that, if, however, the Self be 
non-eternal, then since there arises the contingency ofkrta-nasa, 
non-acquisition of what one has merited, and akrta-abhyagama, 
acquisition of what one has not merited, therefore the Self will 
cease to be the reasonable basis of merit and demerit, and so Its 
birth and death will not be in the primary sense. 

Others say that, to the Self, though It is eternal, there oc- 
curs birth with the birth of the body—as space is said to have 
origination (limitation) through the origin of the orifice of the 
ear—, and death comes from the destruction of that body. Both 
these are due to limiting adjuncts, and surely not in the primary 
sense. : 

As to that, even from the point of view of non-eternality, 
the Lord forbids that the Self should be an object of grief: 


aa at fei fret ur went We | 
ent eb wmm dd vifu MRAN 


26. On the other hand, even if you think this One is born 


136 BHAGAVAD-GITA [2.26 


regularly and dies regularly, even then, O mighty-armed One, 
you ought not to grieve thus. 

‘Atha, on the other hand’—this is used to introduce an- 
other standpoint. Ca is used in the sense of even if: Even if yoy 
adopt another point of view by not accepting the view presented 
by Me, because of your inability to comprehend the reality of 
the Self even after hearing repeatedly, It being difficult to be 
understood; and there again, relying on the viewpoint of the 
non-eternality of the Self, if you manyase, think; enam, this, 
Self; is (nitya-)jatam, born regularly; va, and—the word và be- 
ing used in the sense of and; mrtam, dies; nityam, regularly;—if 
you, by adopting the view of momentary consciousness, think 
that this One is born and this One dies every moment (nityam), 
or if you, by adopting the other commonsense point of view, 
think out of necessity that (It is born and dies) regularly 
(nityam)—, tatha api, even then; mahabaho, O mighty-armed 
one, foremost among men—this He says by way of ridicule 
because of his adoption of wrong views, or (this is said) by way 
of compassion, with the idea, ‘Such a perverted view does not 
befit you’; tvam, you, on your part as well; being as you are, na 
arhasi, ought not—it does not befit you; to grieve (Socitum) 
evam, thus, in this way as you are bemoaning by saying, ‘What 
a pity that we have resolved to commit a great sin’ (1.45) etc., 
because, from the point of view of momentariness, from the 
point of view of the identity of the Self and the body, and from 
the point of view of birth and death (of the Self) happening 
concurrently with the body, there is no rebirth, and hence the 
fear of sin is absurd. It is only out of fear of sin that you are 
sorrowing, and that is impossible according to such a philos- 
ophy. This is the purport. 

Besides, from the point of view of momentariness, even à 
perceivable pain is impossible; for there is this additional fact 
that there can be no such thing as perceiving separation from 
one's friends. AS for the other points of view, the word thus is 
used to indicate acceptance of sorrow arising from perceivable 
pain. Even if sorrow caused by perceivable pain be possible, it 
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is improper in every way to have sorrow from future unseen 
pain. This is the meaning of the first verse. 


*May I not say that, since from the point of view that the 
Self exists till the dissolution of the world or that It is eternal 
there is a possibility of seen and unseen (future) pains, "e 
fore I am grieving on account of fear of them?’ 

Hence He says in the second verse: 


mA fe gat sada we Uer ow o| 
wemeuftgnisii a a vifeqméfu gend 


27. Since death of anyone born is certain, and of the dead 
(re-)birth is a certainty, therefore you ought not to grieve over 
an inevitable fact. 


Hi, since; jatasya, of one who is born, of the unchanging 
Self that comes into association with body, organs, etc. acquired 
owing to merit, demerit, etc. earned by Itself; mrtyuh, death, 
separation from those body etc., as a result of the exhaustion of 
the results of Its actions that were responsible for the origina- 
tion of those (body etc.); is dhruvah, certain, inevitable—for 
conjunction is followed by disjunction; ca, and; similarly, 
mrtasya, of the dead; janma, (re-)birth—for enjoying the re- 
sults of actions performed with the previous body; dhruvam, is 
a certainty;—since the topic here is of the Self which departs 
with the remnants of merits and demerits, therefore the absence 
of (re-)birth for a jivanmukta does not vitiate the general rule— 
tasmát, therefore; tvam, you, knowing thus; na arhasi, ought 
not; Socitum, to grieve; apariharye arthe, over an inevitable fact, 
over this fact relating to birth and death which is thus unavoid- 
able. 

Accordingly the Lord will say, ‘Even without you, all the 
warriors... will cease to exist!’ (11.32). ‘Tf, indeed, these would 
surely live by not being killed in battle by you, then your sor- 
rowing over the battle will be justified. But these will surely die 
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by themselves when the results of (their past) actions get ex- 
hausted. Therefore, being incapable of averting it, the sorrow of 
yours arising from perceptible pain is improper. This is the idea, 

The very same reply, *Therefore...over an inevitable fact’, 
applies similarly with regard to sorrow caused by unseen (fu- 
ture) pain. The act called fighting is indeed an obligatory duty 
(nitya-karma) of the Ksatriyas, like Agnihotra etc. (of the Brah- 
mins). Again, like the injury caused in such sacrifices as 
Agnisomiya,' that (fighting)—derived from the root yudh (to 
fight) in the sense of striking with weapons—, which leads to 
the death of the enemy, does not give rise to sin, because it has 
been enjoined by the scriptures. Thus says Gautama in the Smrti: 


There is no guilt from injuring in war anybody apart 
from one who has been unhorsed, who has lost his chari- 
oteer, who 1s unarmed, who folds his hands, whose hair is 
dishevelled, who is retreating, who is sitting, who for safety 
has ascended some place or tree; a messenger, a cow, and 
one who declares himself a Brahmin? (Gau. Sm., 2.1.17—18). 


The word brahmin here is used in the sense of a non-combatant 
Brahmin. This follows from the use of the word along with cow 
etc. All this will be made clear in the (exposition of the) verse, 
"Even considering your own duty...' (31). 

Therefore, arthe, in the matter of battle; which, being en- 
. joined like Agnihotra etc., apariharye, cannot be avoided, and 
which leads to sin if not undertaken; na arhasi, you ought not; 
Socitum, to grieve, out of fear of unseen (future) pain. This is 
how it can be explained as before. 

Even if the act of fighting be kamya, optional (i.e. meant 
for achieving some desirable end, as opposed to nitya, obliga- 


S Vedas sanction that animals should be sacrificed in honour of 
the deities Agni and Soma, and so this is not sinful. 
:2. Gobrahmanavadi is also translated by some as, ‘one who declares 


himselfto be a i ; j 
min Brahmin as harmless as a cow’, i.e. a non-combatant Brah 
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tory, or regular, rites and duties), on the authority of Y ajfiavalkya, 


Those who fight in wars for the protection of their land, 
without retreating and without any hidden weapons, they 
reach heaven as do the yogis (Ya. Sm., 1.324), 


as also on the authority of the Lord's saying, *Either by being 
killed you will attain heaven, or by winning you will enjoy the 
earth" (37), its unavoidableness is still verily the same, because 
even a kamya-karma that has been commenced is similar to a 
nitya-karma since it has to be accomplished, and because the 
battle has been started by you. 

Or, both the verses are presented from the point of view of 
eternality of the Self, because it is not possible for Arjuna, who 
was a great believer in the Vedas, to adopt views that are outside 
them. As for the interpretation of the words (of the verses), it is 
this: That (Self) which is eternal (nitya) and is born (jatah) as well 
owing to association with body and organs is nitya-jatah. If you 
manyase, think; that Self which is such; jatam, to be born, though It 
continues to be eternal; and similarly, if you think that, mrfam, It 
dies, though It continues to be eternal; tathà api, even then; tvam, 
you; na arhasi, ought not; Socitum, to grieve. After advancing this 
proposition He states the reason in, *Since death of anyone born is 
certain,’ etc. The ‘birth and death’ ofthe Eternal has been explained 
before. The remaining portion is clear. The Commentary also has 
to be explained in accordance with this point of view. 


Thus it has been proved in every way that the Self is not to be 
grieved for. Thereafter, with the words, ‘(all the bodies remain) 
unmanifest in the beginning,’ etc., the Lord now dispels Arjuna S 
objection, ‘Even though the Self is not to be grieved for, I am still 
grieving for the bodies which are aggregates of the elements’: 


sterner rift seme AT | 
sperma wa wr uasa Re 
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28. © descendant of Bharata, (all) the bodies remain 
unmanifest in the beginning; they become manifest in the middle. 
After death they certainly become unmanifest. What lamenta- 
tion can there be with regard to them? 


In the beginning (adi), before birth, bhütàni, the bodies, 
made of the elements, viz. earth etc., are unmanifest (avyakta), 
unperceived; in the middle (madhya), after birth and before 
death, they remain manifest (vyakta), tangible; again, after death 
(nidhana) they become unmanifest indeed—just as (bodies) in 
dream, magic, etc. have existence as mere appearances like sil- 
ver seen on nacre, etc., but they do not exist before or after their 
cognition, because drsfi-srsti' is accepted. Similarly, in accor- 
dance with the logic, ‘That which does not exist in the begin- 
ning and the end is equally so in the present (i.e. in the middle)’ 
(Ma. Kā., 2.6), these bodies surely do not exist in the middle 
even. This also accords with the previous utterance, ‘Of the un- 
real there is no being’ (16). This being so, tatra, with regard to 
them, which are unreal, with regard to the extremely worthless 
bodies; kā paridevanà, what lamentation, or what sorrowful 
prattle, can there be? No sorrow whatever is proper. This is the 
idea, Indeed, even a fool does not grieve when after having seen 
various kinds of friends and relatives in dream he becomes sepa- 
rated from them on awakening. This very fact has been stated in 
the Purana, ‘It has emerged from invisibility, and it has again 
gone back to invisibility.’ (Mbh., St., 2.13). The nominative un- 
derstood is ‘the aggregate of bodies’. This being so, it is not 
proper to grieve even forthe bodies. This is the purport. 

Or the verse is to be explained as referring to the great 
elements, space and the rest: Avyaktadini, those that have as 
their beginning (adi), earlier State, the Unmanifest (avyakta), 
the Undifferentiated, (i.e.) Consciousness conditioned by ne- 
Science as Its limiting adjunct; similarly, those whose middle 


l. According 


: to this view, all things are, during the period they are 
cognized by a pe 


Tson, created by him through his nescience. 
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(madhya), the state of continuance, is manifested (vyakta), not 
in their own highest nature as Reality but only by name and 
form which are creations of nescience; bhiitani, space and the 
rest which are such (as mentioned above); and avyakta- 
nidhanani, which verily have the Unmanifest as their end, which 
have mergence in their own cause, the Unmanifest, as pot etc. 
have in earth;—'what lamentation can there be with regard to 
those elements'— this is as before. Thus also the Sruti, ‘This 
(universe) was then undifferentiated. It differentiated only into 
name and form,’ (Br., 1.4.7), etc. shows that the whole manifested 
universe has the Unmanifest as its material cause. As for its (the 
Unmanifest’s) being the place of dissolution, it stands established 
by implication; for it is seen that an effect resolves only into its 
cause. This, however, has been elaborated in another book. 

This being so, since grief is not proper even with regard to 
the elements, (viz.) space etc., which being products of nescience 
are worthless, therefore it goes without saying that it is improper 
to grieve with regard to their effects. This is the purport. Or the 
idea is that, since they are ever present in the form of the Un- 
manifest, therefore, there being no separation from them, it is 
improper to lament for them. By addressing him (Arjuna) as 
‘Bharata, O descendant of the Bharata dynasty’, He indicates, 
‘Having been born in a pure dynasty, you are capable of com- 
prehending the scriptural import. Why, indeed, is it that you do 
not understand?’ 


‘Do not even many learned persons as well grieve? So, why 
do You taunt me alone again and again in this way? Besides, 
according to the maxim, “When a hearer does not understand, it 
shows the incapability of the speaker himself’, even the non-com- 


prehension of the meaning of Your words is no fault of mine! 


‘As to that, the two faults stated (above) do not accrue, 
because the sorrow of others as well arises, as in your case, just 
out of ignorance of the Self; and your non-understanding, too, 
of the meaning of the scriptures that impart instruction about 
the Self is due, as in the case of others, to the impurity of your 
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own internal organ'—having this idea in mind He speaks of the 
inscrutability of the Self: 


snsmisqwa-mmem: via 
semi de A da wu nei 


29. Someone visualizes It as a wonder; and similarly, in- 
deed, someone else speaks of It as a wonder; and it is a wonder 
that someone else hears of It (and), having heard of It, even 
realizes It. And someone surely does not (know the Self). 


Enam, It, the embodied Self under discussion which, be- 
cause of Its being possessed of opposite kinds of various quali- 
ties formed out of nescience, appears as nonexistent though ex- 
istent, as insentient though essentially self-effulgent Conscious- 
ness, as sorrowful though a mass of Bliss, as mutable though 
immutable, as non-eternal though eternal, as unmanifest though 
manifest, as different from Brahman though non-different from 
It, as bound though free, as possessed of duality though nondual, 
. asthe object of awareness of different kinds of numerous imagi- 
nary forms; kascit, some one alone—but not all—who is pos- 
sessed of such disciplines as $ama, dama, etc. (and) has his last 
body; pasyati, visualizes (a$caryavat, as a wonder) to be exist- 
ing as something comparable to a wonder, (that is to say) real- 
izes—through the maturity of samadhi—as reflected in the in- 
ternal organ's modification that, as a result of negation—through 
the instructions of the scriptures and the teacher —of all duality 
within the range of nescience, takes the form of the true nature 
of the supreme Self alone, and is born of the great Upanisadic 
sayings and is the fruit of all virtuous deeds. 

So also, the fact that someone (kascit) sees (pasyati) It 
(enam), that is a wonder (ascaryavat)—used adverbially. Even 
the realization of the Self is like a wonder, since it (the realiza- 
tion in the form of the modification of the internal organ), though 
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unreal by nature, is the revealer of Truth; though originating 
from nescience, It is the sublator of nescience; and while eradi- 
cating nescience it eradicates itself as well, because it is an ef- 
fect of nescience! So also, ascaryavat qualifies the subject: 
Anyone who sees It is like a wonder, since this person, though 
free from nescience and its effects, behaves as though possessed 
of them owing to the predominance of prarabdha-karma; though 
remaining in samadhi, he emerges from it; and though he 
emerges, he again experiences samadhi. Thus, having an ex- 
traordinary conduct due to the variety of prarabdha-karma, he 
is fit to be sought after by all people because of his having ac- 
quired enlightenment that is difficult to attain. Hence he becomes 
wonderful indeed. Since all these three, viz. the Self, Its knowl- 
edge and Its knower, are wonderful, therefore how can you easily 
realize the extremely inscrutable Self?—this is the idea. 
Similarly, the Self is inscrutable even because of the absence 
of an instructor. Only he who knows the Self can teach It to some- 
one else with certainty; for it is impossible for an ignorant person 
to be a teacher. Even when he knows, how can he speak, Self- 
absorbed as he is generally? And even when his mind has emerged 
from Self-absorption, he cannot be known (as such) by another 
person. Even if he is known somehow, he does not speak at all, 
because he is indifferent to gain, adoration, fame and such other 
motives! Even if he somehow speaks out of mere compassion, he 
is very hard to find like God Himself. This He (the Lord) says in, 
‘ca, and; tatha, similarly; eva, indeed; anyah, someone else; vadati, 
speaks (of It); aScaryavat, as a wonder’: As he knows so does he 
speak. Ca, and, is used for bringing in the sense of enam (It). And 
that (word) anyah, someone else, means ‘different from all 
ignorant people’, not, on the other hand, ‘different from the one 
who visualizes’, because this would involve a contradiction. 
Here, too, ascaryavat is to be connected with the object, 
the verb and the subject. As to that, the wonderfulness of the 
object and the subject has been explained before. That of the 
verb is being explained: Speaking about the pure Self, which is 
beyond all speech, is like a wonder. In accord with this is the 
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Sruti, ‘failing to reach which, words turn back along with the 
mind’ (Tai., 2.9). It is a great wonder indeed that the pure Self 
inexpressible through any word, is presented without the hel 
of the relationship existing between a substance and its attribute, 
by imagining some relationship with words that are (generally) 
expressive of specific objects (i.e. objects having genus, qual- 
ity, action or relationship) and are constituents of an indirect 
expression in which the (concerned) words partially shed and 
partially retain their own meanings,'—and that, again, presented 
in the form of an indeterminate direct perception.” This is the 
meaning. 

Or, like a sentence that—without the help of the direct 
meanings of the words, without the help of their indirect mean- 
ings, and without any other relationship awakens a person in 
deep sleep, it is a great wonder that the Reality which is the Self 
is presented by such sentences as ‘Thou art That’; for the power 
of words is inconceivable. And if words become meaningful 
without the help of any relationship, it will not lead to the fault 
of unwarrantable extension, because the same defect holds good 
in the case of figure of speech as well; for, relationship with the 
explicit meaning of a word may be common to many. 


l. For instance, in the Upanisadic sentence, *Tattvamasi (Thou art 
That)’, That stands for the conditioned Brahman possessed of the powers 
of creation, preservation, dissolution, etc.; thou stands for the individual 
self, limited in every way; art indicates their identity. But they cannot be 
identical in the literal sense. Hence their incompatible limiting adjuncts 
are knocked out, and they stand united in their absolute nature as Exist- 
ence-Knowledge-Bliss. 

2. Perception is of two kinds, determinate and indeterminate. In the 
first case a man, for instance, is recognized as such, as possessed of hands, 
feet, etc. In the indeterminate perception, the stump ofa tree, for instance; 
in darkness is not recognized as such from a distance, but it is known as 
something indeterminate. 

Brahman realized through the Upanisadic texts cannot be described 
in words. 

3. When somebody says, *There is a cowherd- 


1 : village in the Ganga’, 
the meaning of in the Ganga is figuratively unde 


rstood to be on the bank 
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| Objection: May it not be argued that, meaning is deter- 

mined by the specific intention of a speaker? 

Reply: No, since that too holds good equally for all. 

Objection: May it not be argued that the specific intention 
is understood only by some particular person, not by all? 

Reply: Well then, let some speciality of the person itself, in 
the form of faultlessness, become the determinant (of the un- 
derstanding of the figurative meaning). And that is not barred 
out from this (our) point of view as well. So what is illogical in 
maintaining that, just as it is admitted by you that, to a man of 
pure intellect the understanding of the purport of a sentence 
occurs through the investigation of the purport with the help of 
some figure of speech, so (in our case) to a similar rare person 
alone a particular Upanisadic sentence (such as ‘Thou art That") 
produces, by itself, the direct realization ofthe indivisible Unity 
without the help of any relationship? Since according to this 
point of view the Self cannot be expressed by any word (through 
its primary or secondary meaning), therefore the sentence, *fail- 
ing to reach which, words turn back,’ (Tai., 2.9) becomes all the 
more apt. And this view of the Lord has been elaborated by the 
writer of the Vartika in such texts as, 


Since nescience is weak, since the entity that is Con- 
sciousness is the Self, and since the power of words is in- 
conceivable, therefore we know It through the destruction 
of delusion. 

Without taking into account the relationship between 
words and their meanings, they, being roused by others, wake 
up from deep sleep by discarding sloth. 

For no one understands words in deep sleep. Hence when 
nescience is destroyed by Knowledge, the result is (the real- 


; 
ization) ‘I am Brahman . 
he bank is related to the Ganga. But aquatic be- 


: 4 
Qj iz ruis IR p with the Ganga. Hence, even in a fig- 


i such a relationshi 
eer ME others have to be left out and the bank alone accepted. 
eo 


10 
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The realization that comes in the form,‘I am Brahman’ 
from words that destroy nescience, gets eradicated along with 


nescience, just as medicine does after curing a disease (Br. 
Vā., 1.4.860—3). 


Thus, after having stated that the Self is difficult to know 
because of the extreme wonderfulness of the subject-matter of 
speech, the speaker and the act of speaking, the Lord speaks 
of that (wonderfulness) even on account of the great scarcity 
of a hearer: And it is a wonder that someone else hears of It, 
and that, having heard of It, even realizes It. Ca, and; 
üscaryavat, it is a wonder; that, anyah, someone, who is a 
seeker of Liberation and is other than a liberated seer and 
teacher; after duly approaching the teacher, a knower of Brah- 
man, $rnoti, hears; enam, of It—makes It an object of the de- 
liberation called $ravana (hearing and understanding of 
Vedanta), i.e. knows for certain the purport of the Upanisadic 
sayings; and $rutvà, having heard; enam, of It; api, even; veda, 
realizes It, as a result of the maturity of manana (contempla- 
tion on the Vedantic teachings) and absorption (nididhyasana). 
Thus has been explained the text, ‘ascaryavat pasyati, that 
someone sees It is a wonder'. Here also the wonderfulness of 
the subject (knower) is because it is difficult to find one whose 


mental impurities have been washed away by virtuous deeds 
performed in many past lives, 


So also will He (the Lord) say: 


Among thousands of men a rare one endeavours for per- 


fection. Even of the perfected ones, who are diligent, one 
perchance knows Me in truth (7.3). 


And this accords with the Sruti, 


Of that (Self), which is Not available for the mere hear- 
ing to many, (and) which many i 


c t donot understand even while 
hearing, the expounder is wonderful and thereceiver is won- 
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derful; wonderful is he who knows under the instruction of 
an adept (Ka., 1.2.7). 


Thus the wonderfulness of hearing and the object of hearing 
are to be explained as before. 

Objection: What wonder is there that one who has gone 
through $ravana and manana should know the Self? 

Hence (in reply) He says, na ca eva kascit, and someone 
surely does not (know the Self). The ca, and, is used for con- 
necting together the verb and its object. Kascit, someone; even 
though undertaking Sravana etc., na eva veda, surely does not 
realize It. On the other hand, it goes without saying that one 
who does not go through them (Sravana etc.) does not know. 
This is according to the aphorism, ‘The generation of knowl- 
edge takes place even in this life if there is no obstruction to the 
means adopted. For this is what is revealed (by the Upanisads)’ 
(B.S., 3.4.51). It has also been said by the writer of the Vartika, 


If it be asked how does Its realization come, (the answer 
is) it comes surely from the destruction of bondage. And that 
destruction, again, may already have been, or will be, or is 
being attained (Br. Vā., Sa., 1.1.294). 


Even in the case of those who undertake $ravana etc., 
Knowledge dawns only after the dissipation of obstacles, but 
not otherwise. And that dissipation of obstacles has already oc- 
curred in the case of some, as of Hiranyagarbha. For some it 
will happen in future, as in the case of Vamadeva. For some it is 
happening (i.e. is being attained), as in the case of Svetaketu. 
Hence the essential meaning is that the Self is difficult to real- 
ize because the dissipation of the obstacles is hard to attain. 
And it has also been stated in the Smrti, "Knowledge arises in 
people as a result of the dissipation of evil deeds’ (Mbh., Sa., 
204.8). 


I£ however, (by taking the passage $rutvà api enam veda 


na caiva kascit as a single sentence instead of as two) the inter- 
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pretation be, ‘And no one realizes It even after hearing about 
It’, then this will not conform to the Sruti, *.. wonderful is he 
who knows under the instruction of an adept’ (Ka., 1.2.7), and 
it will also contradict the utterance of the Lord, ‘Even of the 
perfected ones, who are diligent, one perchance knows Me in 
truth’ (7.3) Hence this immodesty may please be excused by 
the learned ones. 

Or ‘na caiva kascit, someone surely does not’ is to be con- 
nected with each case (i.e. with all the verbs) (meaning thereby): 
Someone does not see It; (someone) does not speak (of It); 
(someone) does not hear (of It); (someone) does not realize (It) 
even after hearing (about It). 

Thus five types are indicated. Someone only sees, (but) 
does not speak; someone sees as well as speaks; someone hears 
the utterance about It and understands Its meaning as well; some- 
one does not understand even after hearing; and someone is 
outside all (these types). However, if the verse be taken as re- 
ferring to an unenlightened person, then (the meaning is that) 
realizing, speaking and hearing (of the Self) are equally matters 
of wonder to him because he is under the sway of the idea of 
impossibility (of his being Brahman) (asambhavana) and con- 
trary thought (of his being human and not Brahman) (viparita- 
bhàvana). In this case the verse stands self-explained. But in the 

fourth foot of the verse the construction is: (someone surely does 
not realize It) even after seeing, speaking and hearing of It. 


Now He concludes the above-mentioned disciplines meant 
for the eradication of the delusion common to all creatures: 


aa fremantsd 8 der una; 
WemkWaifr yas 3 oed fage I 30 


30. O descendant of Bharata, since it is certain that this 
embodied one cannot be killed even when the bodies of all the 


creatures get killed, therefore you ought not to grieve for all the 
elements. 
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Since nityam, it is certain; that ayam, this; dehi, embodied 
one, the self having the subtle body as its limiting adjunct; 
avadhyah, cannot be killed; even when dehe, the bodies; sarva- 
sya, ofall the creatures, get killed; tasmát, therefore; tvam, you; 
na arhasi, ought not; Socitum, to grieve; sarvani bhütani, for all 
the elements, both gross and subtle, which have assumed the 
forms of Bhisma and others. There should be no lamentation 
for the (destruction of the) gross body, because that (destruc- 
tion) is unavoidable; (and) there should be no lamentation for 
the subtle body, because, verily like the self, it cannot be killed. 
Therefore it is not proper to grieve for the gross body, the subtle 
body or the self. This is the idea. 

Thus, in this way, since through non-discrimination (from 
the Self) of the three limiting adjuncts, (viz.) the two bodies 
gross and subtle, and their cause nescience, Arjuna had the de- 
lusion that is common to all beings, which consists in the ap- 
pearance of even the unreal worldly state as real, as a character- 
istic of the Self, and so on, therefore the Lord, in order to re- 
move this—through discrimination of the three limiting ad- 
juncts—, spoke of the real nature of the Self. For the present, 
with a view to dispelling the personal delusion of Arjuna him- 
self—Aarising from such defects as compassion, and consisting 
in the appearance of his own caste-duty, called fighting, as un- 
righteous owing to the abundance of injury etc. in them—, the 
Lord makes him understand that fighting, though abounding in 
injury etc., is not unrighteous, because it is his own caste-duty: 


amii unam x aafiaga l 
aatia qarga T fret TERI 


31. Even considering your own duty you should not waver, 
means conducive to bliss 


since for a Ksatriya there is no other 
than a righteous battle. 


sidering the highest Reality butapi, 


rely con 
Not only by mere Y examining in the light of the scrip- 


even; aveksya, considering, 
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tures; svadharmam, your own duty, the duty of a Ksatriya, con- 
sisting in not retreating from a battle; na arhasi, you should not: 
vikampitum, waver, deviate from righteousness, by mistaking " 
to be unrighteous. This being so, beginning from ‘.. although 
these people.. .do not see’ (1.38) and ending with ‘living in hel] 
becomes inevitable’ (1.44), what you said about fighting being 
the cause of sin, and in, ‘how shall I fight with arrows in battle 
against Bhisma’ (4), etc., what was said by you regarding ab- 
staining from killing the elders, killing Brahmins, and so on— 
all that has been said verily without deliberating on the Science 
of Morals (Dharma-sastra). 

Why? Hi, since; ksatriyasya, for a Ksatriya; na anyat 
vidyate, there is no other; Sreyah, means conducive to bliss; 
yuddhat, than a battle; that is dharmyat, righteous, associated 
with righteousness in the form of non-retreat (from battle). Be- 
cause battle, through conquest of the earth, is indeed the means 
of fulfilling the duty of a Ksatriya, viz. protection of subjects, 


service to Brahmins, etc. So, that alone is more commendable 
for a Ksatriya. This is the idea. 


Thus it has been said by Parasara, 


Indeed, a Ksatriya should, with weapons in hand, pro- 
tect the earth righteously while ensuring the safety of his 
subjects by very strongly punishing (the evil doers) and by 
conquering the army of the enemies (cf. Pa. Sm., 1.57), 


and by Manu too in such verses as, 


Keeping in mind the duty of a Ksatriya, a king engaged 
in protecting his peo 


ple should not retreat from battle when 
challenged by an equal, a Superior, or an inferior person. 
Non-retreat from battle, Protection of his people, and 


service to Brahmins are the best Means to bliss for a Ksatriya 
(Ma. Sm., 7.87-8). 


And the word king has been established, in the section dealing 
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with avesti (Jai. Sit., 2.3.2), as referring only to the Ksatriya 
caste. Therefore there should be no mistake that this is the duty 
of the protector of the earth alone (be he a Ksatriya or not). In 
the quoted sentences as well, the use of the words ‘A Ksatriya 
indeed’ and ‘the duty of a Ksatriya' is a clear indication of this. 

Therefore it has been rightly said by the Lord that, for a 
Ksatriya battle is the commendable duty. Like the saying, ‘The 
horses and cattle are animals, and those which are different from 
horses and cattle are not animals’ (Tai. Sam., 5.2.9.4), it has 
been said, by a figure of speech implying eulogy, that there does 
not exist any other means to bliss than a battle. Hence there is 
no fault. Hereby is refuted the idea that, for undertaking some- 
thing more praiseworthy than fighting it is proper to withdraw 
from it; so also (has been refuted the argument), ‘Besides, even 
after long consideration I do not see any good (to be derived) 
from killing my own people in battle’ (1.31). 


Is it not that, even though fighting be a duty, it is still not 
proper to undertake it against the adorable ones like Bhisma, 
Drona and others, that being very censurable? 

Anticipating this (doubt) He says: 


32. O son of Prtha, happy are the Ksatriyas who come across 
this kind of a battle, which verily presents itself unsought for 
and which is an open gate to heaven. 


Since if victory comes, fame and kingdom will be attained 
easily, and in case of defeat heaven will be attained very quickly, 
therefore, sukhinah, happy indeed; are those ksatriyah, Ksatriyas; 
who /abhante, come across, as a challenge; idr$am, this kind of; 
yuddham, a battle, in the form of confrontation with such heroic 
persons as Bhisma, Drona and others, which is a means for at- 
taining palpable results, viz. fame and winning a kingdom; (and 
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upapannam) which presents itself, ca, verily—(ca bein 
for emphasis; yadrcchaya, unsought for, without their own ef- 
forts—indeed, without being sought for. In this sense He (the 
Lord) said, svarga-dvaram apàvrtam, an open gate to heaven, 
an unhindered means to the attainment of heaven. Battle results 
inthe achievement of heaven verily without delay, but J yotistoma 
etc. do so after a long time since they depend on the death of the 
body and the absence of hindrances. This is the meaning. 

By the use of the phrase ‘door to heaven’ is obviated the 
apprehension of incurring sin as in the case of Syena-sacrifice 
etc.; for, the Syena-sacrifice etc., though enjoined, are yet tainted 
by their evil results, because their results, viz. death of an en- 
emy, (etc.), which are prohibited by the scriptures, *One should 
not harm any creature’, ‘One should not kill a Brahmin', etc., 
are producers of sin. Besides, since the injunction does not re- 
late to the result, therefore there is no scope for the logic im- 
plied in, ‘Prohibition has no application with regard to some- 
thing that has been enjoined.'! The result of a battle is indeed 
heaven, and that is not prohibited. So has Manu too said, 


8 used) 


The kings, in the course of fighting (each other) with 
utmost energy with a view to killing one another, and not 
retreating, reach heaven (Ma. Sm., 7.89). 


But ‘fighting’ cannot be affected by prohibition, since it is 
enjoined like the immolation of an animal in honour of Agni 
and Soma. For, just as in the case of using the sacrificial vessel 
called sodasi (in the Atiratra-sacrifice) there is scope for being 
alternatives, because of the equal force of the two injunctions 
(one takes up the sodasi in the Atiratra-sacrifice’, ‘one does 
not take up the sodasi in the Atiratra- 


; SEN Gis sacrifice") about using or 
not using, so a general injunction (about not killing, for instance) 


1. Syena-sacrifice etc. have been 


; Syer ave been prohibited on account of their in- 
volving injury and hence being sinful. But fighting has not been prohib- 
‘ited thus. 
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can become restricted by the special injunction (enjoining kill- 
ing, for instance, which has greater force).! 

Thus, in accordance with the maxim, ‘Prohibition has no 
application with regard to something that has been enjoined’, 
fighting is not productive of sin. Nor even is there any evil ac- 
cruing from killing the adorable ones, Brahmins and others, such 
as Bhisma, Drona and so on, because of their being felons. So 
does Manu say, 


When one finds a felon approaching (inimically), one 
should certainly kill him without (any other) consideration, 
be he an elder, or a boy or an aged man or a well-read Brah- 
min. 

No sin whatsoever is incurred by a killer from slaying a 
felon (Ma. Sm., 8.350-1). 


(So also there are the texts:) 


When a felon approaches with the intention of killing, 
one should slay him even though he be well-versed in 
Vedanta. One does not become ‘a killer of a Brahmin' there- 
by (Va. Sm., 3.20), etc. 


Is it not that, from the saying of Yajriavalkya, 


The rule is that, in a case of contradiction between two 
Smrtis in worldly matters, reason prevails. But the Science 
of Morals (Dharma-sastra) is more authoritative than the 
Science Political Economy (Artha-sastra) (Ya. Sm., 2.21), 


sin does accrue from the killing of a felonious Brahmin, be- 


1. The scriptures state in general, ‘Do not kill any creature’, and cay 
give the special injunction, ‘Fighting should be ae : har 
the former general injunction becomes restricted by the latter special in- 
junction, and thus killing in fighting becomes free from sin. 
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[2.32 
cause (the instruction) *one shall not kill a Brahmin' isa Moral 
injunction irrespective of any visible result, whereas ‘(when a 


felon) approaches with the intention of killing, one should Slay 
him...One does not become “a killer of a Brahmin” thereby’ con- 
cerns Artha-Sastra since it is intended for saving one’s own life? 
With regard to this the answer is: Like (the injunction) ‘One 
should sacrifice a Brahmin in honour of Brahma’, the instruction 
enjoining battle has indeed a moral sanction; for in, "Treatin 
happiness and sorrow...with equanimity’ (38), it will be said that 
(so far as fighting by a Ksatriya is concerned) there is no depen- 
dence on visible goals (winning a kingdom, for instance). As for 
Yajfiavalkya’s utterance, it relates to the act of killing in an unfair 
war etc. for some visible gain. So there is no fault.! The writer of 
the Mitaksarà (annotation on Yajnavalkya-Smrti), however, Says, 


"Where an action relates to both Morals and Political 
Economy, should anyone resort to Artha-gastra by ignoring 
Dharma-$astra, then “this indeed" is the injunction on him'— 
by saying so, Apastamba has enjoined that he should under- 
take an expiation extending over twelve years, which fact is 
referred to by the word ‘this’. The import that one under- 
stands from this is that, in matters of common conduct, which 
has four facets, one should not transgress the Dharma-Sastra, 


1. The general rule is that an act having a visible result is regulated by 


Artha-sastra, which is weaker than Dharma-$astra—which derives its 
authority from the fact of its teaching about invisible results. And the 
adage runs, ‘A scripture is that which makes known the invisible.’ In the 
present discussion, fighting isa caste-duty of the Ksatriyas sanctioned by 
the scripture on morals, not out of consideration of any visible result 
such as gaining a kingdom, but only as a righteous duty. Hence the au- 


thority of the teaching here enjoining battle is higher than that of any 
social code. 
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even for conquering an enemy by following the Artha-sastra 
which deals with ‘gaining a friend’,' etc. 2 


Let this be so; it creates no difficulty for us. Thus then, the 
utterance of Arjuna, ‘For, O Madhava, how can we be happy by 
killing our kinsmen’ (1.37), is dismissed by the (Lord’s) decla- 
ration (here) that there is happiness in undertaking the battle. 


(Arjuna:) ‘Is it not that I am not desirous of the results of 
the battle, for it has been said, “O Krsna, I do not hanker after 
victory” (1.32), “even for the sake of a kingdom extending over 
the three worlds” (1.35)? So how can that (battle) be under- 
taken by me?’ 

Anticipating this He speaks of the evil arising from not 
undertaking it: 


ag arf anf dad a aera d 
wa: wad att a feet maA 1331 


33. On the other hand, if you will not undertake this right- 
eous battle, then, forsaking your own duty and fame, you will 
incur sin. 


Atha means ‘on the other hand’; cet, if; out of fear of virtue 
or of people, tvam, you; na karisyasi, will not undertake, with- 
draw from; imam, this, battle, in the form of a confrontation 
with heroic persons such as Bhisma, Drona and others; which is 
dharmyam, righteous—not tainted by the faults of injury etc., 
or associated with the righteousness of virtuous people—. And 


this has been shown by Manu: 


e righteousness of the good, one en- 


à ; ind th 9 : 
Datis imd le should not kill the enemies with 


gaged in fighting a batt 
l. The value of this is stated in : 


gaining gold and land, therefore on 
anger and greed’ (Ya. Sm., 1.350). 


‘Since gaining a friend is superior to 
e should strive for this by avoiding 
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hidden weapons, nor with weapons that have their tips shaped 
like ears (barbed), nor even with those that are poisoned, not 
with those that are blazing with lighted fire. Neither should 
one kill him who has ascended some place (for safety), nor 
one who is a eunuch, nor one who stands with folded hands, 
nor one who has dishevelled hair, nor one who is seated, nor 
one who says, ‘I am yours’, nor one who is asleep, nor one 
who is without his armour, nor one who is naked (without 
helmet etc.), nor one who is not fighting but (merely) an 
onlooker, nor one who is engaged in fighting another per- 
son, nor one whose weapons are out of order, nor one who is 
helpless, nor one who is very much wounded, nor one who 
is terror-stricken, nor one who is retreating (Ma. Sm., 90-3). 


He indeed who engages in battle by transgressing the right- 
eous behaviour of the good people becomes sinful. But even 
when challenged by the enemies, (if you do not undertake this 
battle) which is in accordance with the righteous conduct of 
good people, ratah, then, on account of net engaging in a battle 
sanctioned by such scriptures as, ‘One should protect the earth 
righteously by conquering the enemies’ armies’ (cf. Pa. Sm., 
1.57); hitva, forsaking, by not undertaking; svadharmam, your 
own duty; and by forgoing (your) &irtim, fame, gained by fight- 
ing against Mahadeva (Lord Siva) and others; avapsyasi, you 
will incur; only pápam, sin, arising from the act of desisting 
from the battle, which is forbidden by the scriptures, ‘(A king) 
should not retreat from battle,’ (Ma. Sm., 7.87) etc.; but (you 
will) not (gain) merit and fame. This is the idea. 

Or the meaning is, “By rejecting the merit earned through 
many lives, you will incur only sin committed by (your) king 
(Yudhisthira).’ The purport is this: Since these wicked people 
will certainly kill you when you retreat, therefore, as a result of 
getting killed while retreating, do not become a CN receiver 
of the demerits earned by others, abandoning your own merit 
earned over a long time. So says Manu also: 
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He, however, who is killed in battle by the enemies while 
retreating out of fear incurs all the sins whatever his master 
might have committed. 

And whatever merits this one that is killed while re- 
treating had acquired for the hereafter, all that his master 
acquires (Ma. Sm., 94—5). 


Yajfiavalkya also says: 


The king acquires the merits of those who get killed 
while running away (Ya. Sm., 1.325). 


Thereby is dismissed what was said (by Arjuna)—'Sin will cer- 
tainly accrue to us by killing these felons’ (1.36) and, ‘O 
Madhusudana, even while we die by them (in battle), I do not 
want to kill them" (1.35). 


Thus it has been shown that, by rejecting the battle there 
will be non-attainment of fame and merit—which are desirable, 
and also incurring of undesirable sin. Among these the evil called 
sin yields the result, pain, after a long time; for it happens in the 
next world. But the evil in the form of censure by good people 
yields its result immediately and is extremely unbearable. Hence 
He says: 


aradffserfü yi wafreara ase | 
amaa arathttunefatrert 3v 


34. People also will speak of your unending infamy. And 
to an honoured person infamy is worse than death. 


Bhutani, people, divine sages, men and others; kathayi- 
eak, among themselves in the course of talks; tava, 
unending, long-lasting; akirtim, infamy, in 
e is not righteous by nature, this one is not 
declinable words (ca and api) are used for 


syanti, will sp 
of your; avyayam, 
the form, ‘This on 
heroic.’ The two in 
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conjoining, ‘destruction of fame’ and *merit' —' Not only will you 
incur sin by abandoning fame and merit, but you will also ac- 
quire infamy.’ Or the two indeclinables mean, ‘Not only will you 
yourself acquire that (infamy), but even people will speak of it^ 

Is it not that, since one's death in a battle is a possibility, so 
for avoiding it even infamy has to be tolerated? For, one's Own 
protection is very much essential. Accordingly has it been said 
in the (Mbh.) Sàntiparva. 


Through treaty, gift, creation of dissension—through all 
these or by any one of these, one should try to win over the 
enemy; one should never wage a war. 

Since victory and defeat in a battle of warring parties 
are seen to be unpredictable, therefore one should avoid war. 
When all the aforesaid means become impossible, then one 
should wage war with all effort in such a way as to conquer 
the enemy. 


This itself has been said by Manu also (Ma. Sm., 7.198—200). 

And so He (the Lord) removes the doubt, *What does the 
sorrow of infamy matter to one who is afraid of death?', by 
saying, sambhavitasya, to an honoured person, to a person who 
is greatly honoured as possessing such qualities as ‘righteous 
by nature’, ‘heroic’, etc., which do not belong to others; akirtih, 
infamy; atiricyate, is worse; even maranat, than death. 

Ca is used in the sense of since: Since this is so, therefore 
death is preferable.to infamy, it being lesser. And you too are 
greatly honoured on account of having confronted Lord Siva 
and others. Therefore you will not be able to bear the sorrow 
arising from infamy. This is the idea. 

Since the text quoted (from the Santiparva) relates to Artha- 
Sastra, therefore it is weaker than the Dharma-sastra, ‘(A king) 


should not retreat from battle’ (Ma, Sm,, 7.87), etc. This is the 
purport. 


(Arjuna:) ‘Let the indifferent people defame me. But the 
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great chariot-riders, Bhisma, Drona and others, will eulogize 
me because of my being compassionate!" 
In answer He says: 


qaam Wem vui ARAM: d 
aa a cb aga sper areas wee 1 aut 


35. The great chariot-riders will think of you as having 
desisted from the fight out of fear; and you will earn the con- 
tempt of those to whom you had been estimable! 


Maharathah, the great chariot-riders, Bhisma, Drona, Dur- 
yodhana and others; marisyante, will think; tam, of you; as 
uparatam, having desisted; ranát, from the fight; bhayat, out of 
fear, of Karna and others, not out of compassion. 

(Arjuna:) ‘Since they hold me in great esteem, how. will 
they think of me as terrified?’ 

Hence He says: Bhisma and others, yesam, to whom; tvam, 
you; are bahumatah, highly estimable—thus, ‘This Arjuna is 
endowed with many qualities’—, those great chariot-riders them- 
selves will think of you as having desisted out of fear. This is 
the construction. Therefore, bhütvà, having become—‘with- 
drawn from the fight’ has to be added here; yasyasi, you will 
earn; /aghavam, the contempt—‘of all’ has to be supplied here. 

Or: Those very ones, yesam, to whom; tvam bahumatah, 
you had previously been highly estimable; you, bhütvà, having 
been so; yásyasi laghavam, will become contemptible. 


(Arjuna:)' Well, let the great chariot-riders, Bhisma and 
others, not hold me in high esteem. But the enemies, Duryodhana 
and others, will think highly of me on account of being benefi- 
cent to them by withdrawing from the war.’ 

Hence He says: 


aaas agate cated: | 
freee mA aa gat up fe Naa 
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36. And your enemies will speak many indecent words While 
denigrating your might. What can be more painful than that? 


Tava, your; enemies (ahitah), Duryodhana and Others 
vadisyanti, will speak; bahün, many, various kinds of; indecent 
words (avacya-vadan) that are unfit to be uttered indeed— such 
words as ‘a eunuch’, ‘insignificant (like sesamum)’, etc. ninda- 
ntah, while denigrating; that uncommon sadmarthyam, might; 
tava, of yours, which is well known in the world. But they will 
not think highly of you. This is the purport. 

Or the construction is : Ahitah, your enemies; nindantah, 
while denigrating; your samarthyam, fitness for eulogy; vadi- 
syanti, will speak; bahün, many; avacya-vadan, indecent words. 
= (Arjuna:) “Well, by desisting from war because of my in- 
ability to withstand the more unbearable sorrow (that will arise) 
by killing Bhisma, Drona and others, I shall be able to bear the 
sorrow caused by the belittling of my prowess by the enemies.’ 

Hence He says: Kim nu, what indeed; can be duhkha-taram, 
more painful, greater; fatah, than that—sorrow arising from 


being subject to calumny? The meaning is that there is no 
(greater) sorrow whatsoever. 


(Arjuna:) *Well then, there will be slander by the neutrals 
as a result of killing the elders and others in battle, and there 
will be slander by the enemies if I desist from the battle! Thus, 
either way there is a snare (i.e. I am in a dilemma).’ : 

Anticipating this, He, with the idea that standing up for 


battle itself is necessary since gain is inevitable in the case of 
both victory and defeat, says: 


ea at mR ven fen at tard wet | 
THIGHS TG Gat wafers aii 


37. Either by being killed you will attain heaven, or bY 


winning you will enjoy the earth. Therefore, O Arjuna, stand UP 
with determination for fighting. í 


2.38] APHORISTIC PRESENTATION OF THE GITA 161 


The first half (of the verse) is clear. Since you stand to gain 
even either way, tasmat, therefore; uttistha, stand up; yuddhaya 
for fighting; krta-niscayah, with determination, that ‘either I 
shall conquer the enemies or I shall die’; for, even though there 
be doubt about either of the results, it is certain that fighting isa 
duty. Hereby is dismissed (the hesitation of Arjuna), ‘We do not 
know this as well, as to which is the better for us? (6). 


(Arjuna:) ‘Ts it not that, if the battle is undertaken with the 
idea of gaining heaven, then it will cease to be a nitya-karma? 
On the other hand, if the battle is undertaken with the idea of 
gaining a kingdom, then since this comes under the scope of 
Artha-Sastra it will be less authoritative than the Dharma-sastra. 
So, how can sin accrue from the non-performance of kamya- 
karma?! How can killing of elders, Brahmins and others, aimed 
at gaining visible results, be ethical? And in that case, will not 
the idea of the verse, “On the other hand, (if you will not under- 
take...)" (33), be set at naught?’ 

As to this He says: 


Yaga p Heat emen Tat d 
amt qe Weed Cri aAA 1132 


38. Treating happiness and sorrow, gain and loss, and con- 
quest and defeat with equanimity, then get ready for battle. Thus 
you will not incur sin. 


‘Treating with equanimity’ implies absence of attachment 
and aversion. Without having any attachment for happiness 
(sukha), its cause, viz. gain (/abha), and the cause of this, viz. 


1. Nitya-karmas: Compulsory rites and duties, such as Agnihotra-sac- 
rifice, which according to the Mimamsakas have no results but lead Le 
if not performed; naimittika-karmas: occasional rites and d i as 
Sraddha, ceremony in honour of and for the benefit of the dead; amya- 
karmas, any ceremony performed with selfish motives, e.g. Horse-sacri- 
fice for going to heaven. See Vedanta-sara of Sadananda. 
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36. And your enemies will speak many indecent words while 
denigrating your might. What can be more painful than that? 


Tava, your; enemies (ahitah), Duryodhana and others, 
vadisyanti, will speak; bahün, many, various kinds of; indecent 
words (avacya-vadan) that are unfit to be uttered indeed— such 
words as ‘a eunuch’, ‘insignificant (like sesamum)’, etc. ninda- 
ntah, while denigrating; that uncommon sámarthyam, might; 
tava, of yours, which is well known in the world. But they will 
not think highly of you. This is the purport. 

Or the construction is : Ahitah, your enemies; nindantah, 
while denigrating; your samarthyam, fitness for eulogy; vadi- 
syanti, will speak; bahün, many; avacya-vadan, indecent words. 

(Arjuna:) ‘Well, by desisting from war because of my in- 
ability to withstand the more unbearable sorrow (that will arise) 
by killing Bhisma, Drona and others, I shall be able to bear the 
sorrow caused by the belittling of my prowess by the enemies.’ 

Hence He says: Kim nu, what indeed; can be duhkha-taram, 
more painful, greater; fatah, than that—sorrow arising from 
being subject to calumny? The meaning is that there is no 
(greater) sorrow whatsoever. 


(Arjuna:) “Well then, there will be slander by the neutrals 
as a result of killing the elders and others in battle, and there 
will be slander by the enemies if I desist from the battle! Thus, 
either way there is a snare (i.e. I am in a dilemma). 

Anticipating this, He, with the idea that standing up for 


battle itself is necessary since gain is inevitable in the case of 
both victory and defeat, Says: 


Eat mp wreate ven fem at end l 
RS Sta gea afin a 


e". me E killed you will attain heaven, or by 
i u wiil enjoy the earth. Theref, j 
with determination for fighting. a a e 
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The first half (of the verse) is clear. Since you stand to gain 
even either way, tasmát, therefore; uttistha, stand up; yuddhàya 
for fighting; krta-niscayah, with determination, that ‘either I 
shall conquer the enemies or I shall die’; for, even though there 
be doubt about either of the results, it is certain that fi ghting isa 
duty. Hereby is dismissed (the hesitation of. Arjuna), *We do not 
know this as well, as to which is the better for us’ (6). 


(Arjuna:) “Is it not that, if the battle is undertaken with the 
idea of gaining heaven, then it will cease to be a nitya-karma? 
On the other hand, if the battle is undertaken with the idea of 
gaining a kingdom, then since this comes under the scope of 
Artha-sastra it will be less authoritative than the Dharma-$sastra. 
So, how can sin accrue from the non-performance of kamya- 
karma?! How can killing of elders, Brahmins and others, aimed 
at gaining visible results, be ethical? And in that case, will not 
the idea of the verse, “On the other hand, (if you will not under- 
take...)" (33), be set at naught?’ 

As to this He says: 


WE cnp ger wT Tat | 
at Gert wed Aa maA 13 


38. Treating happiness and sorrow, gain and loss, and con- 
quest and defeat with equanimity, then get ready for battle. Thus 
you will not incur sin. 


"Treating with equanimity' implies absence of attachment 
and aversion. Without having any attachment for happiness 
(sukha), its cause, viz. gain (labha), and the cause of this, viz. 


1. Nitya-karmas: Compulsory rites and duties, such as Agnihotra-sac- 
rifice, which according to the Mimamsakas have no results but lead to sin 
if not performed; raimittika-karmas: occasional rites and duties, such as 
Sraddha, ceremony in honour of and for the benefit of the dead; kamya- 
karmas, any ceremony performed with selfish motives, e.g. Horse-sacri* 
fice for going to heaven. See Vedanta-sara of Sadananda. 
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victory (jaya); similarly, without having any repulsion for sor. 
row (duhkha), its cause, viz. loss (alabha), and the cause of 
this, viz. defeat (ajaya), then (tatah), yujyasva, get ready; 
yuddhaya, for battle. Evam, thus, having given up the desire for 
happiness or for getting rid of sorrow; and fighting with the 
idea that it is your own duty, you will, na, not; incur papam, sin, 
arising from killing the elders, Brahmins and others, and from 
the non-performance of nitya-karma. But one who undertakes 
battle with selfish motives incurs sin as a result of killing el- 
ders, Brahmins and others; or one who does not undertake, he 
incurs sin as a result of not performing the nitya-karma. 
Therefore one who undertakes (the battle) without desir- 
ing its fruits does not incur even both the kinds of sin. This idea 
has been explained even before. But the mention of the results 
in, "Either by being killed you will attain heaven, or by winning 
you will enjoy the earth' (37) was in a secondary sense. Hence 
there is no fault.' So also Apastamba writes in his Smrti, 


As when a mango tree is grown for fruits, shade and 
fragrance follow as a (natural) consequence, thus when right- 
eousness is practised (other) desirable ends follow as a (natu- 
ral) consequence. If they do not follow, that will cause no 
damage to righteousness (Ap. Dh. Si;., 1.20.3). 


Thus since the injunction about fighting does not fall under 


Artha-sastra, therefore ‘sin will certainly accrue to us’ (1.36), 
etc. becomes negated. 


(Arjuna:)‘Even if there be absence of sin 
under the idea that it is his duty, 
to advise me to fight as a duty, 
lightened person all actions hav 


for one who fights 
still, is it not improper for You 
because with regard to an en- 
€ been repudiated in, “He who 


" l. “If by undertaking battle as a duty you get killed and reach heaven, 
it will be an unsought for result and hence secondary, If, again, you win 
the battle and get a kingdom by doing your duty, that too will be an 
unsought for result and hence secondary.’ z 
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considers this One the killer," (19) etc. and in, *how and whom 
does that person kill, or whom does he cause to be killed!" (21)? 
Indeed, there can be no such understanding as, “T am a non- 
agent and non-enjoyer, and I am pure by nature”, and “By en- 
gaging in fighting I shall reap its fruit", because of the contra- 
diction (between the two ideas). For there can be no combina- 
tion of Knowledge with action, just as of light and darkness.’ 
And this idea of Arjuna will become explicit in the verse, ‘if 
it be Your opinion (that Wisdom is superior to action, ") etc. (3.1). 
*Therefore, can I not argue that it is not logical to impart in- 
struction about Knowledge and action to a single person like me?' 
(The Lord answers:) *No, for it is justifiable to impart in- 
struction about Knowledge and action in accordance with the 
states of the enlightened and the unenlightened.’ 
Thus the Lord says: 


um asfafea ait afaait fant wy d 
gam gat wan und aed Werner 3S 


39. O Partha, this knowledge about the Self has been im- 
parted to you. However, listen to this (wisdom) that is to be 
adopted in the Yoga (of Karma), (and) through which wisdom 
you, involved as you are (in action), will totally get rid of the 
bondage caused by actions. 


Through the twenty-onc verses beginning with *But cer- 
tainly (it is) not (a fact) that I (did not exist)...,' etc. (12), 
abhihita, has been imparted; te, to you; esd, this; (buddhi, knowl- 
edge) sankhye, about the Self. Sankhya means upanisat, that in 
which the reality of the supreme Self is fully presented, estab- 
lished, as bereft of all limiting adjuncts. Sankhya is that which 
is established by that (upanisat) alone as the final conclusion 
after examining its purport,’ i.e. the all-pervading Entity pre- 


ort of a text is determined through the application of six 


1. The im ap, 
d ty of the beginning and the end; repetition of the same 


tests: Conformi 
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sented by the upanisat. ‘The knowledge (buddhi) regarding that 
(Entity) alone, which is the source of the cessation of all evils, 
has been imparted to you by Me.' For one who has this kind of 
knowledge, action has not been enjoined anywhere; for it wil] 
be said, ‘for him there is no duty to perform’ (3.17). 

‘If, again, even after being told so by Me, this Knowledge 
does not arise in you owing to the impurity of (your) mind, then 
you ought to practise the Yoga of Karma itself for the realization 
of the reality of the Self through the removal of that (impurity). 

Tu, however—the word tu is used to show that the former 
knowledge is distinct from the subject-matter of the Yoga (of 
Karma); srnu, listen; imam, to this, wisdom, as it will be spoken 
of by Me extensively; which is to be adopted yoge, in that Yoga, 
the Yoga of Karma, (and) which has been spoken of in the text, 
"Treating happiness and sorrow...with equanimity’ (38), (and) 
which consists in the renunciation of hankering for results. And 
thus since the instruction of Knowledge is for one whose mind 
has become purified, and action is enjoined for one whose mind 

is not pure, therefore where is the scope for conflict through the 
apprehension of a combination of the two?— this is the idea. 

He (the Lord) eulogizes the wisdom about Yoga by men- 
tioning its result: yaya buddhyà, through which wisdom, which 
is onepointed; you, yuktah, involved as you are in action; will 
get rid of ('asyasi) totally (pra)—in such a way that there will 
be no emergence of obstacles again—(the kKarma-bandham) the. 
bondage (bandha) caused by actions (karma), in the form of 
impurity of mind, which is an obstruction to Knowledge. 

The idea is this: The obstruction to Knowledge, which (ob- 
struction) is given rise to by actions, can be removed only by 
actions called righteousness; for the Sruti says, ‘One removes 
Es M em (Ma. Nà., 13.6). Deliberation (vicara), 
tible means the ne. etc. removes through percep- 

à from one who is free from the ob- 
idea; originality (of an idea); result: 


5 eulogy; 


sara of Sadananda, paras 183 to 190, and reasoning. See Vedanta- 
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stacles consisting of actions. Hence it cannot be taught for the 
purpose of dispelling the obstruction created by actions.! ‘Hence 
since your mind is very impure, therefore you should uhdeftae 
the external discipline, (viz.) action itself. Till now you have not 
even earned the fitness for sravana etc., let alone the fitness for 
Knowledge!’ So does He say, ‘For you let there be the idea, *this 
is my duty”, only with regard to action’ (47). Hereby is dismissed 
the question, ‘Why is it that, leaving aside the internal discipline 
for the Knowledge of the Self, (viz.) ravana etc., the external 
discipline of action is taught to Arjuna by the Lord?’ 

In the explanation of the older people, viz. “You will get 
rid of the karma-bandham, transmigratory state, through the 
acquisition of Knowledge by God’s grace’, there is the defect of 
unnecessary addition. And it also becomes necessary to explain 
the redundance of the word karma (in karma-bandha).’ 


(Arjuna:) ‘In accordance with the section dealing with 
“Separateness of Injunctions” (Jai. Sü., 4.3.3) (i.e. separate- 
ness of what is optional from what is a necessary constituent of 
anything), is it not that by the Upanisadic text, “The Brahmins 


1. Asambhavana and viparitabhavana (see Glossary) are removed 
through Sravaria, manana and nididhyasana. Sravana removes the asam- 
bhavana, the idea of impossibility, with regard to the Upanisads—that it 
is impossible for the Upanisads to be a proof of the existence of Brah- 
man. Manana removes the asambhavana with regard to the object pre- 
sented by the Upanisads—that it is impossible that Brahman, or the Self, 
exists. And nididhyasana removes all viparitabhavana (contrary ideas). 


These are the tangible results of áravana, manana and nididhyasana, the 


three together called vicara. But vicára cannot remove the impurity of 


the mind, for which selfless righteous actions are absolutely necessary. 
2. Bandha itself means transmigratory bondage. So the word karma 
becomes redundant. . ; 
3. Samyoga-prihaktva-nyaya: samyoga means a Vedic sentence ofin- 
junction, andprthaktva means separateness. Nyaya means an adhikarana, 
or section, which consists of five parts: subject-matter, doubt, the op- 
ponent's view, answer, and conclusion. According to this section, when 
two Vedic injunctions dealing with a thing are different, it 1s to be under- 
stood that the same thing produces different results. For instance, it 1s 
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hanker to know It through the study of the Vedas, Sacrifices, 
charity, and austerity consisting in a dispassionate enjoyment 
of sense-objects” (Br., 4.4.22), all actions have been enjoined 
for the attainment of hankering for Knowledge and enlighten- 
ment?! And there (with regard to hankering), again, since puri- 
fication of the mind is the means, therefore performance of ac- 
tions is enjoined for me. 

‘In that case, since éxhaustion of the results of work is pos- 
sible as declared by the Sruti, “As to that, as in this world the 
result acquired through action gets exhausted, in the very same 
way the result acquired through virtue gets exhausted in the other 
world" (Ch., 8.1.6); and since sacrifices etc. performed with 
enlightenment and hankering for knowledge in view fall under 

the category of kamya-karma; (and) since (even) when all the 
"accessories needed (for a sacrifice) have been collected together 
it may become defective on account of least incompleteness 
(due to inadvertence etc.); (and) since even by the end of a 
human's span of life it is not possible for one person to perform 
all the works enjoined by the sentence, “(The Brahmins hanker 
to know It) through (the study of the Vedas,) sacrifices,” etc. 
(Br., 4.4.22), therefore how can there be an expectation of the 


enjoined by one Vedic text that a stake for binding an animal to be sacri- 
ficed in honour of Agni and Soma has to be made of either Fig-wood or 
Acacia Catechu (Khadira). Another Vedic texts says that one desiring 


vigour should make his stake out of Khadira. Thus the use of the stake 
made of Khadira yields two different results because the Vedas say SO. 
Similarly, from the injunctions, ‘For increasing the vigour of the organs 
one shall pour oblations of curds’, and ‘One shall pour curds as oblation’, 
it is concluded that curd is an accessory of the nitya Agnihotra-sacrifice 
Ded by one who is without selfish motives, and, again, that it in- 
PU € vigour of the organs of one performing this sacrifice with a 

1. In ‘vividisanti, hanker to 
involyed—hanker and 
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result as stated in, *you...will totally get rid of the bondage 
caused by actions" (39)? 


Hence the Lord says: 


3efwsonmyüsfer werar a faa | 
ara er aaa wedb WAT Iwo 


40. Here there is no destruction of the result of action; nor 
is there (any) loss of merit. Even a little of this righteousness 
saves (one) from great fear. 


Iha, here, in the Yoga of selfless work; na asti, there 1s no; 
abhikrama-nasah—abhikrama means the result acquired through 
an action; the nasa, destruction of that, as presented in, *As to 
that, as in this world (the result acquired through action gets 
exhausted. ..)', etc. (Ch., 8.1.6). For, the result of this (selfless 
work), viz. purification (of the mind), has no decay, because it 
is of the nature of destruction of sin; and it is not an object of 
enjoyment as meant by the word /oka (result in the above quo- 
tation from the Sruti). It has been well said that *here there is no 
destruction of the result of action', because the hankering for 
Knowledge, which culminates in realization, is a result of (self- 
less) action, and because realization, which is the cause of the 
immediate elimination of nescience, cannot get destroyed with- 
out yielding its fruit. So has it been said: 


The censure expressed in, ‘As to that, as in this world 
(the result acquired through action gets exhausted),’ etc. 
(ibid.), relates to the result and not to the action. Indeed, 
action done by renouncing desire for results is the cause of 


purification. 


Similarly, here na vidyate, there is no; pratyavayah, loss of 
merit, due to imperfection in parts of the work, since by the 
words, ‘(The Brahmins hanker to know) It...,’ etc. (Br., 4.4.22), 
only the nitya-karmas have been enjoined to be performed for 
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attaining the hankering for Knowledge through the destruction 
of accumulated sins; and since there, again, there is no such 
tule that all the constituent means are to be adopted together;! 
(and) since even from the point of view that (in the above-quoted 
Sruti text, sacrifice etc.) are enjoined as kamya(-karma) in ac- 
cordance with the section on ‘Separateness of Injunctions’ (Jai. 
Sü., 4.3.3), they have the same status as the nitya(-karmas) be- 
cause of the absence of the hankering for results.” 

For, the Agnihotra-sacrifice, whether it be performed as 
kamya(-karma), or as nitya(-karma), has no distinction in itself. 
But it is spoken of as kamya(-karma) or nitya(-karma) only in 
accordance with the (presence of) the hankering for results or 


tlie absence of it. These two points of view are mentioned in the 
Vartika: 


For the emergence of the realization of identity with the 
Self the nitya-karmas, viz. "study of the Vedas, sacrifices...,’ 
will be enjoined by the sentence, ‘(The Brahmins hanker to 
know) It...’ etc. (Br: 4.4.22). 

Or, in accordance with "Separateness of Injunctions’, 
by the sentence, ‘(The Brahmins hanker to know) It...,’ etc., 
even the kamya-karmas, (viz. study of the Vedas etc., have 


been enjoined) for (developing) hankering for Knowledge 
(Br. Va., Sa., 1.1.321-2). 


mamsakas, an action yields result only when it 
2 auxiliaries. But in selfless 

3 it is selflessness that matters and not the 
adoption of all the constituents matters 
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And thus since the rule to collect all the accessories ap- 
plies only to actions performed with a desire for their results, 
therefore in actions that are different from these and are meant 
for purification (of the mind), there is no evil consequent on 
incompleteness of accessories; because those (actions) can be 
accomplished with the help of substitutes (of the accessories) 
etc. This is the meaning. Hence, svalpam api, even a little—from 
the point of view of either number or manner of performing; asya 
dharmasya, of this righteousness—from among the meritorious 
actions meant for purification (ofthe mind) and enjoined through 
the sentence, ‘The Brahmins hanker to know It...,' etc. (Br., 
4.4.22); even a little of this, when performed according to one's 
ability as a worship of God, trayate, saves, the performer; mahatah 
bhayat, from great fear—from the fear of transmigration, by en- 
suring the grace of God. This is borne out by the Smrti, 


Should a man prone to all kinds of sins meditate on 
Acyuta for a moment, he becomes a very great ascetic, a 
sanctifier of those who purify others sitting in the same row 
with them during dinner (Br. Ya. Sm., 9.180+1). 


Since in the sentence, ‘The Brahmins hanker to know it..." 
etc. (ibid.), there is no injunction to combine (all the disciplines), 
therefore it becomes reasonable that there can be degrees of 
efforts verily in accordance with the degrees of impurities. Hence 
it has been rightly said, ‘you will totally get rid of the bondage 


caused by actions’ (39).' 


With a view to establishing this He speaks of the singular- 
ity of purpose of those (four disciplines) enjoined in the sen- 
tence, ‘The Brahmins hanker to know It... etc. (Br., 4.4.22): 


1. Since there is no injunction to combine all the four disciplines, viz. 
study of the Vedas, sacrifice, charity and austerity, any one of these can 
be the purifier of the minds of the aspirants according to the degrees and 


varieties of the impurities of their minds. 
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aga Tas E seam TRENT 


41. O scion of the Kuru dynasty, in this there is a single 
understanding in the form of certainty (about the Self). The 
thoughts of those who lack certainty (about the Self) have many 
branches and are indeed innumerable. 


[2.41 


Kurunandana, O scion of the Kuru dynasty; iha, in this— 
path to Liberation, or in the sentence, ‘The Brahmins hanker to 
know It...,' (ibid.); there is only eka, a single; vyavasayatmika 
buddhih, understanding in the form of certainty about the reality 
of the Self, intended to be attained by people in the four stages of 
life; because, by the use of the Instrumental case in ‘through the 
study of the Vedas,’ etc., each (of the four disciplines) has been 
taught as an independent means. For if they (the four disciplines) 
had different ends, then there could have been a combination (of 
the four to serve a single end), Even if they were meant for the 
same purpose, there should have been a dvandva-compound as in 
‘darsa-piirna-masabhyam: through Darga and Purma-masa sacri- . 
fices’, or a ca, and, would have been used as in ‘yadagnaye ca 
prajapataye: that which is meant for Agni and Prajapati’. But 
here there is no such evidence in the least. This is the idea. 

v The knowledge about the Self (sankhya-buddhi) and the con- 
viction with regard to (Karma-)yoga are of the same kind, be- 


cause they lead to the same result; (1.e.) they are of the nature of 
certainty, because, having originated from faultless Vedic texts, 


they are the destroyers of contrary ideas, But the other buddhayah, 
thoughts; avyavasayinam, of those who lack certainty about the 


dane state verily through the 

» Which is surely onepointed. 

e ees, In any case, accor ing to the section of the Vedas 
OW/edge, 1t stands established that ‘even a little of this 
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righteousness saves (one) from great fear.' But in the section on 
rites and duties, buddhayah, the thoughts; avyavasayinam, of 
those who lack certainty about the Self, who are desirous of the 
various kinds of results; bahu-sakhah, have many branches, 
many varieties, since desires are of many varieties; ca, and; are 
anantah, innumerabie, because of the varieties of the subsid- 
iary branches in the form of results of (the principal) rites and 
duties and results of their auxiliaries. 

The word hi, indeed, is used for pointing out the well-known 
fact of multiplicity of thoughts. Hence, actions meant for puri- 
fication have a vast difference from the kamya-karmas. This is 
the purport. 


*Since the valid means of knowledge is the same, why 
should not those lacking in certainty (about the Self) have the 
understanding in the form of certainty (about the Self)?’ 

Anticipating such a question He says, in three verses, that 
they do not have it because of the existence of obstacles: 


"rire qii ard saaana: l 
zanm: und ma wíex nx? 


E wad A- use 


Agian aag, l 
aaan Su: amet a aA use 


42-4. O son of Prtha, the unenlightened people, who accept 
as the best this talk—which is flowery, which is a producer of 
births, actions and (their) results, and which abounds in special 
rites that are the means to the attainment of enjoyment and sover- 
eignty—, who remain engrossed in the eulogistic utterances of 
the Vedas, who declare that nothing else exists, who are full of 
desires, who have heaven alone as the highest goal, who are at- 
tached to enjoyment and sovereignty, and whose discriminating 


knowledge is carried away by that (talk) —the understanding in 


the form of certainty (about the Self) does not arise in their minds. 
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The construction (of the sentence) is: The understanding in 
the form of certainty (about the Self) does not come to unenlight- 
ened people, whose intellects are carried away taya, by that talk; 
which is imam, this; vacam, talk; yam pravadanti, that they ac- 
cept as the best. Jmam, this—which is well known due to having 
been acquired in accordance with the injunction about the study 
of the Vedas: Puspitam, flowery—apparently beautiful, like the 
Palasa-tree (Butea Frondosa) in bloom, owing to the obvious- 
ness of the relationship between ends (heaven etc.) and means 
(sacrifices etc.), and owing to the absence of a surpassing result. 
Why is it that it (the flowery talk) does not have a surpassing 
result? To this He says: janma-karma-phala-pradàm, it is a pro- 
ducer (prada) of birth (janma)—in the form of relation with a 
new body, organs, etc.; and of actions (karma), which are conse- 
quent on that (birth) and are due to self-identification with re- 
spective castes and stages of life—and of their consequent results 

(phala), which in the form of sons, animals, heaven, etc. are per- 
ishable; it goes on yielding (da) them uninterruptedly (pra) like a 
Persian Wheel. (They accept as the best talk which is) also such. 
Why is this so? Hence He says: bhoga-aisvarya-gatim prati 
kriyà-vi$esa-bahulàm: abounding in, full of, the special rites 
(kriyd-visesa) such as A gnihotra, Darga-purna-masa, J yotistoma, 
etc., which are the means to the attainment of (gati) of enjoy- 
ment (bhoga)—arising from drinking nectar, sporting with 
Urvasi, fragrance of Parijata, and so on—, and sovereignty 
(aisvarya), rulership over the gods, which is the cause of that 


(enjoyment); ie. presenting abundantly the various rites that are 
the means to enjoyment and soverei 


1. This tree bears only beautiful flowers but no fruits 


242-4]  APHORISTIC PRESENTATION OF THE GITÀ 173 


true import that arises as a result of vicara. For this very reason, 
veda-váda-ratàh, they remain engrossed in the eulogistic utter- 
ances (vada) of the Vedas such as, “To those who undertake the 
Fourmonthly-sacrifice comes undecaying merit indeed.’ (Ap. 
Dh. Sü., 2.1.1); they remain content with the false belief that, 
‘This must be so because the meaning of the Vedas is true.’ 

Partha, O son of Prtha; for this very reason, na-anyat-asti- 
iti-vadinah, they declare that nothing else exists, that apart from 
the section (of the Vedas) on rites and duties nothing else, (viz.) 
the section on Knowledge, exists; for, the Vedas as a whole are 
devoted to rites and duties; and apart from the results of actions 
there is no such other thing as the unsurpassable result of Knowl- 
edge. (They are) those who are prone to speak thus, i.e. those 
who with great enthusiasm speak against the purport of the sec- 
tion on Knowledge. 

Why are they averse to Liberation? Since they are kama- 
atmanah, they have their minds full of desires. They are full of 
desires because their minds are absorbed in hundreds of desirable 
things. If this be so, why do they not desire Liberation as well? 
Since they are svarga-para, they have heaven alone as the high- 
est goal, it being associated with Urvasi and so on. That is to say, 
being under the erroneous idea that apart from heaven there is no 
other human goal, they cannot bear even any talk of Liberation, 
because ofthe absence (in them) of discrimination and dispassion. 

Of them, again, prasaktanam, who are attached to the afore- 
said enjoyment and sovereignty, whose minds are engrossed (in 
them) due to their not perceiving such defect as decay etc.; whose 
discriminating knowledge (cetas) is carried away (apahrta), cov- 
ered; faya, by that talk abounding in special rites; who are such 
and are incapable of understanding even the well-known fact that, 


‘the Arthavadas are meant for eulogy; (and) the Veda is (itself) 


proof in respect of the purports (of Vedic sentences) which are not 


negated by other valid means of knowledge’—, (of them) buddhih, 
the understanding in the form of certainty (about the Self); na 
t arise—in their minds. This is the meaning. 


idhiyate, does no nae 
reas To them does not come the understanding in the form 
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of certainty about the supreme Self. For, the Locative case is 
used equally in the sense of ‘in’ or ‘with regard to’. Vidhiyate is 
used in the Reflexive Passive Voice.’ The word samādhi, de- 
rived in the sense of ‘that in which all things get deposited’, 
means either the mind or the supreme Self. Hence there is no 
assumption of an uncommon meaning. But if the explanation 
be, ‘Remaining established in (the realization) “I am Brahman” 
is samadhi; and the understanding in the form of certainty (about 
the Self) leading to that (samadhi) does not arise’, then the con- 
ventional meaning (of the word samadhi) becomes honoured. 
The idea is this: Although the kamya Agnihotra-sacrifice 
etc. do not differ from those (nitya Agnihotra-sacrifice etc.) that 
are meant for purification (of the mind), even then they (the 
former) do not bring about purification of the mind, because of 
the defect of hankering for results. And the purification that is 
favourable to (and is needed for) enjoyment (of heaven etc.) is 
not conducive to Knowledge. For pointing out this indeed has 
been repeated (the phrase) ‘bhoga-aisvarya-prasaktanam, who 
are engrossed in enjoyment and sovereignty’ (although the same 
idea is contained in bhoga-aisvarya-gatim-prati). However, 
those (Agnihotra-sacrifice etc.), when performed without han- 
kering for results, bestow the purification that is conducive to 
Knowledge. Thus is established the distinction between the re- 


sults that come to the enlightened and the unenlightened. And 
this will be presented elaborately later on. 


(Arjuna:) Well, because of the impurity of their hearts let 
not the understanding in the form of certainty (about the Self) 
come to those with desires. But in the case of those without 
desires (also), who perform actions with the understanding in 
the form of certainty (about the Self), the obstruction to Knowl- 
edge will be similar on account of their getting such results as 
heaven etc. from the very nature of (those) actions.’ 


1. Where an agent is at the same time the object of a action, as in “A 
bamboo splits." 3 


2.45] APHORISTIC PRESENTATION OF THE GITÀ 175 


Anticipating this He says: 


afar aq Ayi wem 
eme pe 


45. O Arjuna, the Vedas have the effect of the three gunas 
as their object. You become desireless, free from the pairs of 
duality, poised in unwavering sattva, devoid of (the desire for) 
acquisition and preservation, and dependent on the Self. 


Traigunya means the effect of the three gunas (sattva, rajas 
and tamas), (i.e.) the mundane state, which is rooted in desire. 

The Vedas, which have that (mundane state) itself as the 
subject (visaya) of their revelation, consist of the sections on 
rites and duties; i.e. they present that very fruit which a person 
desires: For, although there is a (Vedic) injunction, ‘The Darsa 
and the Purnamasa sacrifices are the bearers ofall kinds of fruits’, 
still, one does not get all the fruits by performing them once 
(only), since one does not desire all of them (when performing 
those sacrifices once). The conclusion arrived at in the section 
‘Yoga-siddhi’ (of Jai. Sū., 4.3.11) is that the result of a certain 
performance (of a rite) is the same as the one for which he un- 
dertakes it. ‘Thus, since there is no fruit when there is absence 
of desire for it, therefore, O Arjuna, you become nistraigunyah, 
desireless.’ Hereby is refuted the idea that the mundane state 
follows from the very nature of actions. 

Is it not that, for protection from such dualities as cold and 
heat there is need of clothing etc.? So how can there be desire- 
lessness? Hence He says, nirdvandvah, free from the pairs of dual- 
ity. (The verb) bhava, become, is to be supplied everywhere. “Ac- 
cording to the reasoning involved in, “But the contacts of the or- 
gans with objects. . ^ (14), become an endurer ofthe dualities such 
as cold and heat.’ Anticipating the question, How, again, can un- 
bearable pain be endured?, He says, (Become) nitya-sattvasthah — 
one who remains poised (stha) in unwavering (nitya) sativa, which 
is otherwise called fortitude. Indeed, one whose sattva is overpow- 
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ered by rajas and famas tums away from righteousness, thinking. 
“I shall die from the torments of cold, heat, etc.” You, however, 
adhere only to sattva alone by conquering rajas and tamas.’ 

Is it not that, even if cold, heat, etc. are endured, still, for 
appeasing hunger, thirst, etc. something not in hand has to be 
acquired, and what is acquired has to be preserved? When one 
has to endeavour for these, how can there be a poise in sattva? 
Hence He says, ‘(Become) nir-yoga-ksemah, devoid of the de- 
sire for acquisition and preservation.' Yoga means acquisition 
of what is not in hand; ksema is preservation of what has been 
acquired. Become free from these. That is, become free of pos- 
sessions which perturb the mind. Moreover, there should not be 
any worry thus—'How shall I live in such a state?’, since the 
supreme Lord, who is the inner Controller of all, will Himself 
arrange for your acquisition, preservation, etc. 

Hence He says, (Become) dtmavan—one to whom the 
atman, the supreme Self, exists as the object of meditation and 
as the accomplisher of acquisition and preservation.' The idea 
is, be free from worries, being assured that *when I adore the 
supreme Lord by abandoning all desires, He Himself. will ar- 
range for me all that is necessary for the bare preservation of 
the body.’ Or Gtmavan may mean ‘become vigilant’. 


Ward seu ada: Wurde 
mrad Soy mmu puso U% 


46. (As) the extent of need (fulfilled) in a well is fulfilled to 
that extent in a reservoir of water filled from all sides, (similarly) 
the extent of need fulfilled by all the Vedas (gets fulfilled) to that 
extent in the case of a seeker of Brahman when he has realization. 


Nor should there be any such apprehension as, ‘When I 
perform actions by giving up all desires, T shall become de- 
prived of the pleasures resulting from those actions’. since yavan 
arthah, the extent of need, such as bathing drinking etc.; ful- 
filled udapane, in a well, ina small pond of rea ius singular 
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number is used to indicate a class; gets surely fulfilled tavàn, to 
that extent; sarvatah samplutodake, in a reservoir filled from 
all sides. As the mountain-streams flowing from all sides get 
united somewhere in a valley, and there the need of water served 
by each becomes more so in their collective form— because all 
the streams become merged at the same place, the lake, simi- 
larly the extent of need—up to the bliss of the state of Hiranya- 
garbha—that is fulfilled sarvesu vedesu, in all the Vedas, in the 
kümya-karmas enjoined by the Vedas; does indeed get fulfilled 
tavan, to that extent; brahmanasya, in the case of a. seeker of 
Brahman; vijanatah, when he has realization, when he has di- 
rectly realized the Reality that is Brahman; because the smaller 
pleasures, being parts of the Bliss that is Brahman, become 
merged in It, as is stated in the Sruti, ‘On a particle of this very 
Bliss other beings live’ (Br., 4.3.32), which Bliss, though one, 
is spoken of as ‘part’ and ‘whole’ with the help of particular 
limitations imagined through ignorance, as space is (referred to 
as divided) by imagining (its) limitation by pot etc. 

And thus you will achieve the bliss of supreme Brahman 
when the Knowledge of the Self will dawn on you after your 
mind has become purified through niskama-karma. And since 
through that very achievement all the pleasures will become 
attained, therefore there will remain no scope for anxiety re- 
garding not getting the smaller pleasures. Hence undertake self- 
less works in order to attain fattva-jriana, which leads to su- 
preme Bliss. This is the idea. nc die ij 
Here (in this verse) the words ‘yatha, as’, *tathà, similarly' j 
*bhavati, gets fulfilled" have to be supplied, and the repeti- 
tion of the words ' yavan, the extent’ and *tavan, to that extent 


has to be understood in W 


of supreme Bliss is brought about by 
knowledge through niskama-karma, then in that 
dge itself should be achieved. What is the need 
lve great effort and are the external means 


achieving Self- 
case Self-knowle 
for actions, which invo 
(to Self-knowledge)? 


12 
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In answer to such a doubt He says: 


aruda AT wey Hee | 
m aing d wglsreenHWc uve 


47. For you let there be the idea, ‘this is my duty’, only 
with regard to action; not with regard to its results, under any 
condition whatsoever. Do not become the producer of the result 
of action. Let there be no attachment in you to inaction! 


Te, for you, whose mind is impure, who are not fit for the 
rise of fattva-jnana; let there be adhikàrah, the idea, ‘this is my 
duty’; karmani eva, only with regard to action, which is a puri- 
fier of the mind; but not with regard to vicara on the texts of the 
Upanisads, which 1s characterized as steadfastness in Knowl- 
edge. For you, again, while you are engaged in action, let there 
be ma, no; adhikarah, idea that ‘this is:to be enjoyed by me’; 
phalesu, with regard to its results, viz. heaven etc.; kadacana, 
(at any time) under any condition whatsoever—before under- 
taking an action, or after it, or during the time of that (action). 

(Arjuna:) Even if there be no such idea as ‘this is to be 
enjoyed by me’, will not action still produce its own result ac- 
cording to its inherent power? 

He (the Lord) says ‘no’ in ‘ma karma-phala-hetuh bhih’. 
Indeed, one who undertakes action with a desire for its results 
becomes the heh, the producer, of the result. ‘But you, by be- 
coming motiveless, do not become the producer of the result of 
action.’ For it has been said that, when action is undertaken by 
a desireless man, with the idea of dedication to God, it is not 
considered to be a producer of any: fruit. i 


; Bona) If there be no fruit, then what is the need of ac- 
tion? 


Hence He says: Mà astu, let there be no; sañgah, attach- 
fiti em udi " armani, to inaction, under the idea, ‘If the 
ruit 1s not sought for, what need is the E a 

9 > S Ie o full 
of pain?' . f action which is 
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He (the Lord) elaborates what has already been said be- 
fore: 


area: qe wafer HQ ea SENS | 
fafa: wat wem aA att Fert uve 


48. By remaining established in Yoga, O Dhanaiijaya (Ar- 
juna), undertake actions, casting off attachment and remaining 
equipoised in success and failure. Equanimity is called Yoga. 


Yogasthah, by remaining established in Yoga; O Dha- 
nañjaya, tyaktva, casting off; sangam, attachment, desire for fruit 
and keenness for agentship; kuru, you undertake; karmani, ac- 
tions. Since the plural number is used here (in karmàni), there- 
fore the singular (in karmani) in ‘karmani eva adhikarah te’ 
(47) is used to denote a class. He states the means of renouncing 
attachment: samah bhutva, remaining equipoised; siddhy- 
asiddhyoh, in success and failure; i.e. giving up elation at gain- 
ing a fruit and dejection at not gaining a fruit, perform actions 
merely with the idea of adoring the Lord. 

(Arjuna:) Is it not that, by the word yoga action was meant 
before, but here it is said, ‘By remaining established in Yoga 
undertake actions'? So how can this be understood? 

Hence He says, samatvam, equanimity; ucyate, is called; 
yogah, Yoga. This very fact, (viz.) this equipoise in success and 
failure —but not action—is meant by the word yoga in yoga- 
sthah. So there is no contradiction whatever. This is the idea. 

Here the interpretation by the Commentator is that, since 
the first half (of the verse) is explained by the second half, there- 
fore there is no fault of repetition. In the text, ‘Treating happi- 
ness and sorrow... with equanimity’ (38), what has been referred 
to is the mere duty of engaging in battle by treating equally 
victory and defeat, because that was the subject under discus- 
sion. But here (what has been referred to is) the duty of under- 
taking all actions by renouncing all the fruits, seen or unseen. 


This is the distinction. 


180 BHAGAVAD-GITA [2.49 


(Arjuna:) Is it that mere performance of actions is the goal 
of a person, because of which it is said that one should eve; 
perform fruitless work? Then, in accordance with the adage, 
‘Even a stupid person does not tend to work without a desire for 
results (Sl. Vā., 5.16.55), is it not better that action should be 
‘undertaken verily out of a desire for its result? 

He (the Lord) says ‘No’: 


(ow qaga 
a quum ee Uxeu 


49. O Dhanafijaya, since action is far inferior to the yoga 
of wisdom, therefore seek shelter in wisdom. Those who thirst 
for rewards are pitiable. 


O Dhanaiijaya, hi, since; karma, action that is done with desire 
for results and is the cause of birth and death; is durena, far, to a 
very great degree; avaram, inferior; buddhiyogat, to the yoga of 
wisdom, to the motiveless Yoga of Action, which is the means to 
the Knowledge of the Self;—or, since all actions whatsoever are 
far inferior to the Yoga in the form of Knowledge of the supreme 
Self, therefore anviccha, seek; Saranam, shelter; buddhau, in wis- 
dom, in the Knowledge ofthe supreme Self which is the destroyer 
of all evils; i.e. decide to undertake the motiveless Yoga of Action 
which is a protector by virtue of its destroying the obstructive sins. 

But phala-hetavah, those who thirst for rewards, who being 
desirous of fruits undertake the inferior actions; they arekrpanah, 


pitiable, i.e. very wretched, under the sway of others, because of 
continuously revolving in the ‘Persian Wheel’ consisting of birth, 
death, etc., as it has been said in the Sruti, ‘He, O Gargi, who 
departs from this world without knowing this Immutable is miser- 
able’ (Br., 3.8. 10). And therefore you also do not become pitiable, 
but engage in the motiveless Yoga of Action which is the generator 
of Self-knowledge, the destroyer of al] evils. This is the purport. 


As, indeed, miserly people earning wealth with great pains 
are, because of thirst only for Some insignificant visible plea- 
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sure, unable to experience the great happiness that comes from 
charity etc., and thus cheat themselves, similarly those who per- 
form actions with great pains out of greed for mere petty results 
become deprived of the experience of supreme Bliss. Thus, alas! 
what a misfortune and foolishness is their lot. This is what is 
suggested by the word krpana (miserly, pitiable). 


Having thus exposed the defect in the absence of the yoga 
of wisdom, He points out the gain when it is present: 


qaae wenite IÀ YFF | 
THETA BS GT: aA ATA, Nyo 


50. Endued with the idea of equanimity here, one rejects 
both virtue and vice. Therefore you strive for the yoga (of equa- 
nimity). (This) yoga is skill in action. 


Buddhi-yuktah, endued with the idea of equanimity; iha, 
here, in the midst of actions; jahati, one rejects; ubhe, both; 
sukrta-duskrte, virtue and vice, through purification ofthe mind 
and attainment of Knowledge. Since this is so, tasmat, there- 
fore; yujyasva, you strive, be ready; yogaya, for the yoga of 
equanimity; because this kind of yogah, idea of equanimity; is 
kausalam, skill; of the person engaged karmasu, in action, whose 
mind is devoted to God. The fact that even actions, which are 


causes of bondage, become free from it and culminate in Lib- 
eration is (indeed) a great skill. 

Though consisting essentially of actions, since the Yoga of 
Action, which is imbued with the idea of equanimity, destroys 
evil actions, therefore it is greatly skilful. “But you are not skil- 
ful, because, though you are a sentient being, you still do not 
destroy the evil persons of your own caste.’ Thus here is a sug- 
gestion through the figure of speech called vyatireka (contrast). ! 


in which the thing compared (here, Arjuna) is shown to 


1. Vyatireka— , A / ! 
e respects to that with which the comparison is made 


be inferior in som 
(here, Yoga of Action). “ 
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Or: Iha, when work associated with the idea of equanimity 
is performed, one becomes endued with wisdom through puri- 
fication of the mind; and being a realizer of the supreme Self, 
jahati, rejects; ubhe, both; sukrta-duskrte, virtue and vice. T; asmat, 
therefore; yujyasva, strive—to attain the Yoga of Action, which 
is associated with the idea of equanimity; since karmasu, among 
actions; the Yoga of Action associated with the idea of equa- 
nimity is kausalam, skilful, i.e. capable of averting evil actions. 


(Arjuna:) Is it not that, what is required is the forsaking of 
vice, but not the forsaking of virtue, for that would lead to the 
deprival of the human goal? 

Apprehending this, He speaks of the result in the form of 


attainment of the supreme human goal (that comes) by eschew- 
ing petty results: 


ait Gage fe wet wat wifi: | 
: Ue TORT diui 


51. Because, by giving up the results produced by actions, 
those who are endued with the idea of equanimity become wise, 


(and thus being) fully freed from the bondage of birth reach the 
state beyond disease, 


Hi, because; tyaktva, by giving up; 
karmajam, produced by actions; those wh 
with the idea (buddhi) of equanimity bec 
possessed of the wisdom about the Self 
tence as “Thou art That’, through puri 
performing actions only for ador; 
come so, they, vinirmuktah, freed fully, 


the phalam, results; 
o are imbued (yukta) 
ome manisinah, wise, 
arising from such sen- 
fication of the mind by 
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the disease of nescience and its effects, free from fear. 

Since those who, with the idea of equanimity, thus perform 
actions by giving up the desire for results become purified in 
mind through them, and, having nescience and its effects de- 
stroyed by the Knowledge of the Reality ofthe Selfarising from 
the evidence of Vedic statements such as ‘Thou art That’, attain 
the supreme state of Visnu, called Liberation, consisting in the 
cessation of all evils and the attainment of supreme Bliss, there- 
fore, ‘You also, who are a seeker of the highest good as evident 
from “Tell me that which is the absolute and everlasting highest 
goal” (7), undertake this kind of Yoga of Action.’ This is the 
intention of the Lord. 


(Arjuna:) When shall I have purification of the mind as I 
perform actions thus? 
Hence He says: 


war a eaa afacdiratteata. | 
wap wate free aire usu TGR 


52. When your mind will go beyond the turbidity of delu- 
sion, then you will acquire dispassion for what has to be heard 
and what has been heard. 


There is no such rule about the time that, purification of 
the mind will come after the lapse of this much time. But yada, 
when, at the time; fe, your, buddhih, mind, the internal organ; 
vyatitarisyati, will go beyond; moha-kalilam, the turbidity of 
delusion, the dirt of non-discrimination, the deep-rooted mani- 
festations of ignorance in the form ‘I am such’, ‘this is mine’, 
etc., i.e. when it will attain the state of purity by giving up the 
dirt of rajas and tamas: tadà, then, at that time; gantasi, you 
will acquire; nirvedam, dispassion; $rotavyasya, for what has to 
‘be heard; and Srutasya, what has been heard, regarding fruits of 
actions. (This is in accordance with the Sruti) ‘A Brahmin should 
resort to renunciation after examining the worlds acquired 
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through karma’ (Mu., 1.2.12). The idea is that, ‘through the Te- 
sult in the form of detachment you will understand that there 
has been purification of the mind.’ 

(Arjuna:) When does the attainment of Knowledge occur 
to one who has thus acquired detachment through purification 
of the internal organ? 

In anticipation of this question He says: 


aoaaa 4 wer vemenfr firme | 
amaaa giana MTA 14311 


53. When your mind, which was bewildered by hearing, 
will remain undisturbed and undistracted in the supreme Self, 
then you will attain Yoga. 


Yada, when, at the time; te, your; buddhih, mind; which 
was (Sruti-)vipratipanna, bewildered, distracted before, on ac- » 
count of having various kinds of doubts and errors from (hear- 
ing) the Srutis, from hearing about diverse kinds of results, with- 
out examining their purport; sthasyati, will remain—as a result 
of giving up that perplexity by realizing their defects through 
discrimination arising from (mental) purification; samadhau, 
in the supreme Self; by becoming niscala, undisturbed—de- 
void of disturbances in the form of experiencing the waking 
and dream states; (and) acala, undistracted—free from distrac- 
tion in the form of mental inactivity characterized as deep sleep, 


faint, stupefaction, etc.: i.e. when it will become Self-absorbed 
by giving up the defects of 


(asambhavana)' and contr. 
acala, not polluted by dissi 


1. See Glossary. 
- 21See Glossary. 
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nest and unbroken practice of satkàra (viz. celibacy, study and 
faith; see P. Y. Sū., 1.14)—. 

Tad, then, at that time; avapsyasi, you will attain; yogam, 
Yoga, in the form of identity of the jiva and the supreme Self; 
the non-relational' realization arising from such sentences as 
‘Thou art That’; the result of all the yogas. Then, again, owing 
to the absence of any other goal you will become self-fulfilled, 
a man of steady Wisdom. This is the purport. 


Thus getting an opportunity, and having in mind the idea 
that those very characteristics of persons who are jivanmuktas 
are the means to Liberation for those who aspire after it, (Ar- 
juna) with a view to knowing the characteristics of a man of 
steady Wisdom (asks): 


am Jara, Arjuna said: 


fermer cat STD A WU |d 
feras. fe wena feum asta fm ues 


54. O Kegava, what is the description of a person of steady 
Wisdom, who is Self-absorbed? How does the man of steady 
Wisdom speak? How does he sit? How does he move about? 


The person of steady Wisdom is one who has the unwaver- 
ing realization, 'T am Brahman', who continues 1n the two 
states —of remaining absorbed in the Self, and of having his 
mind roused (from Self-absorption). Hence he asks specifically: 
Ka bhasa, what is the description; sthita-prajnasya, of the per- 
son who is of steady Wisdom; and samadhi-sthasya, who is Self- 
absorbed? The Genitive case is used to indicate the Objective 
case. Bhasa means that through which something is described, 
(1.e.) characteristics. Through what characteristics is aman who 


1: Non-relational (akhanda)—in which there is absence of even the 
idea of the relationship of unity between the jiva and Brahman. 
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is Self-absorbed and who is of steady Wisdom described by 
others? This is the meaning. 

And when his mind has emerged (from samadhi), kim, how 
does he; the sthita-dhih, one who is a man of steady Wisdom; 
prabhaseta, himself speak—in appreciation or in despise, when 
he is praised or maligned? 

Everywhere (in this verse, the verbs) are used in the Poten- 
tial Mood, conveying the sense of probability. So also, kim sita, 
how does he sit?—which means, how does he regulate the ex- 
ternal organs in order to control the mind that has emerged (from 
samadhi)? And when he does not exercise control over them 
(the external organs), kim vrajeta, how does he move about, 
how does he accept the objects? The meaning is: Of what kind 
are the speaking, sitting and moving about done by him, which 
are distinct from those of unenlightened people? Thus there are 
four questions: One is with regard to the man of steady Wisdom 
who is in samadhi; three are with regard to the man of steady 
Wisdom who has emerged (from samadhi). 

By addressing (the Lord) as Kesava, Arjuna indicates, ‘You 


Yourself as the inner Controller of all are capable of speaking 
about such profound matters,’ 


aiterrarqara, the Blessed Lord said: 


Weert er areata sta a 
STAT qu: fA yu N 


55. O Partha, when one fully renounces all the desires be- 
longing to the mind, and remains contented in the Self alone 
through the Self, then he is called a man of steady Wisdom. 


-.. The Lord gives the answer to these four questions seriatim, 
beginning from this verse up to the end of the chapter. Yada, when; 
one (prajahati) renounces fully, by putting an end to their cause, 
saryan, all, without remainder; kaman, the desires, particular ten- 
dencies of the mind, viz. desire, will ete., which have been elabo- 
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rated in another scripture under five different categories as 
pramana (knowledge), viparyaya (illusion), vikalpa (fancy, con- 
sequent on word-sense), nidrà (sleep), and smrti (recollection) 
(see P.YSu., 1 6); (i.e.) when one verily becomes free from all 
mental modifications; fada, then; he is ucyate, called; sthita- 
prajnah, a man of steady Wisdom;— after this the phrase 
‘samadhisthah, one merged in samadhi’ is understood. By the word 
manogatan (belonging to the mind), the Lord means that desires 
can be renounced because they are not properties of the Self. If 
they indeed be properties ofthe Self, then they cannot be renounced; 
for (in that case) they would have been intrinsic like the heat of 
fire. But they are qualities of the mind, (and) hence they can surely 
be renounced by renouncing it (the mind). This is the meaning. 

(Arjuna:) Is it not that a particular kind of contentment, 
which is recognizable through the sign of serenity of face is 
noticed in the man of Wisdom? How can that happen when all 
desires have been renounced? 

Hence He says: Tustah, fully contented—from having 
gained the supreme human goal; atmani eva, only in the Self 
which is identical with the supreme Bliss—but not in the worth- 
less non-Self; átmaná, through the Self, revealing Itself as self- 
effulgent Consciousness, but not as modifications of the mind. 
Accordingly there is a Sruti, ‘When all desires clinging to one’s 
heart fall off, then a mortal becomes immortal (and) attains Brah- 
man here’ (Ka., 2.3.14). Thus the man of steady Wisdom, who 
is merged in samadhi, is spoken of with such words that de- 
scribe his signs. This is the answer to the first question. 


Now are to be explained the ‘speaking’, ‘sitting’ and “mov- 
ing about’ of the man of steady Wisdom when he emerges from 
samadhi, which are different from those of unenlightened per- 

‘sons. As to that, through two verses He states the answer to the 


question, *How does he speak?': 


ARDET Kies ii 1 
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56. The monk whose mind is unperturbed in SOITOWS, who 
is free from longing for delights, and is devoid of attachment, 
fear and anger, is called a man of steady Wisdom. 


Sorrows are of three kinds: Those caused by grief, delu- 
sion, fever, headache, etc. are (called) adhyátmika (arising from 
bodily and mental causes within oneself); those caused by ti- 
gers, snakes, etc. are @dhibhautika (due to created beings); those 
caused by great storms, excessive rains, etc. are àdhidaivika 
(due to the fury of the elements, etc.). 

Duhkhesu, with regard to those sorrows, he whose mind 
(manas) does not become perturbed (udvigna) on account of his 
inability to ward off sorrows—when they come, as a result of 
sinful prárabdha, in the form of particular mental modifica- 
tions that are transformations of rajas and are of the nature of 
anguish—is anudvignamanah. It is to the unenlightened person 
indeed that there comes this kind of mental modification—‘ Alas! 
I am sinful; fie on me who am evil-minded and am subject to 
this kind of sorrow. Who will remove this kind of sorrow of 
mine?'—, called anguish, consisting of remorse; it is of the na- 
ture of delusion and is born of tamas. If this (regret) arises at the 
time of committing sin, then it will be useful by way of becoming 

a restraint against that tendency (to sin). But it becomes useless if 
it comes at the time of suffering, since it is impossible to uproot 
an effect while its cause is there. Even when the cause of sorrow 
is present, (regret in the form) ‘Why is it that sorrow comes to 
me?’, does not arise in a discriminating man of steady Wisdom, 
because that (regret) is a form of delusion produced by non-dis- 
crimination. For, only the sorrow that is consequent on prarabdha- 


karma is experienced (by such a man of Wisdom), but not so is 
the delusion as well that follows it (sorrow). 


Objection: If it be argued that, since that (delusion) is a 
cause of some other sorrow, there 


fore may it not accrue from 
some other prarabdha-karma? : 


Reply: No, because in the case of 4 man of steady Wisdom 
the material cause of delusion, (viz) nescience having been 
> 
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eradicated, there is no possibility of delusion. For there is no 
prarabdha that can be a begetter of the sorrow arising from that 
(delusion). It will be stated elaborately later on that, even though 
delusion is absent, the prarabdha, which somehow provides for 
the mere maintenance of the body, can be justified as the recur- 
rence of what has been sublated (badhita) (through Knowledge). 

So also, sukhesu, with regard to delights—with regard to the 
three kinds of delights, which are particular modifications of the 
mind and are of the nature of fondness, a transformation of sat- 
tva, and are brought about by virtuous prarabdha; he who is 
vigata-sprhah, free from longing, devoid of hankering for future 
delights of that kind. Sprhd, longing, verily is a modification of 
the mind at the time of experiencing delight, born of tamas and in 
the form of a mere vain expectation for the recurrence of that 
kind of delight, without performing the virtuous act that is its 
cause; it is indeed delusion. And that arises only in a non-dis- 
criminating person; for, an effect cannot come into being without 
a cause. Hence, just as fear in the form of a vain expectation— 
*While the cause exists, let not the effect occur'—, is not possible 
in the case of a discriminating person, similarly hankering too, of 
the nature of longing in the form of a vain expectation— May the 
effect occur (even) in the absence of the cause'—, is not possible. 
For, the prarabdha-karma is the begetter only of the delight. 

Or, by the word sprhā is meant the mental modification of 
the nature of exultation. That too is a mere delusion, a mental 
modification born of tamas, in the form of such exultation as, 
‘Oh! blessed am I to whom has come such happiness! Who indeed 
is equal to me in the three worlds! Through what means; again, 
may this happiness of mine not leave?’ Hence has it been said in 
the Commentary, ‘He is free from exultation who, unlike fire which 
flares up when fed with fuel etc., does not feel elated by delights.’ 
He (the Lord) also will say, ‘(A knower of Brahman) should not 
get delighted by getting what is desirable, nor become dej ected by 
getting what is undesirable’ (5.20). That exultation also is not pos- 
sible in the case of a discriminating person, for it is a delusion. 

Similarly, vita-raga-bhaya-krodhah—one who is devoid of 
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attachment, fear and anger. Raga, attachment, is a particular 
kind of mental modification in the form of fondness for Objects, 
arising from the superimposition of the idea of beauty; it is of 
the nature of intense clinging. Bhaya, fear, is a kind of menta] 
modification in the form of helplessness, which comes to a man 
who thinks that he has no remedy when a force destructive of 
the object of his attachment presents itself. Similarly, krodhah, 
anger, is a particular mental modification in the form of flaring 
up, which comes to a person who, when a force destructive of the 
object of his attachment presents itself, thinks himself capable of 
warding it off. He is such (i.e. vita-raga-bhaya-krodhah) from 
whom have been removed all these, since they are forms of illu- 
sion. Munih, the meditative person, thé monk who is of this kind; 
ucyate, is called; sthitaprajriah, a man of steady Wisdom. 

It has been stated in a positive way that, a man of steady 
Wisdom of such characteristics utters words concerning unper- 
turbability, freedom from longing, etc., revealing his own expe- 
rience for the sake of training his disciples. And thus, any other 
seeker of Liberation, too, should be not perturbed by sorrow, be 


not elated by delights, and should be free from attachment, fear 
and anger. This is the purport. 


Further,— 


Tt Raa Yay | 
wafer x fe wer wer aafe Neon 


57. The wisdom of that person remains established who has 
no attachment for anything anywhere, who neither praises nor 
hates anything whate 


Ver, good or evil, when he comes across it. 


The monk, yah, who; sarvatra, everywhere, with regard to 
everything—body, life, etc.; anabhisnehah, has no attachment: 
that kind ofa particular mental modification—in relation to some- 
thing else—which is born of tamas, and Owing to the presence of 
which one superimposes on oneself the loss or gain of others, 
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and which goes by the other name of love (prema) is sneha. 
One who is free from that (love) in every way is anabhisnehah. 
But he should of course be full of love towards God, the su- 
preme Self, in every way; for, it is to be understood that the lack 
of love for things that are not the Self is meant for that purpose. 

Na abhinandati, he does not praise, by expressing particu- 
lar delight; tattat, anything whatever—good ($ubham), any ob- 
ject that is the cause of happiness and is brought about by 
prarabdha-karma; prapya, when he comes across it. Na dvesti, 
he does not hate, does not condemn with internal ill-will, (any- 
thing) evil (asubham), an object causing sorrow, when he comes 
across it. It is only for an unenlightened person that his own 
wife and others, who are causes of happiness, are welcome ob- 
jects. Abhinanda, praise, is a mental modification, a form of 
delusion, which leads one to recount their goodness etc. That 
(praise) is also born of tamas, since recounting their goodness 
etc. is useless inasmuch as it does not delight others. Similarly, 
excellence in learning and so on in others is a cause of sorrow to 
one by creating envy, and they ar» unwelcome objects to him. 
Dvesah, hatred, is a mental modification, a form of delusion, 
leading one to denounce them. That (hatred) also is born of 
tamas, since that denouncing is useless inasmuch as it misses 
the purpose of nullifying them. 

How can these two, praise and hate, which are forms of 
delusion and are born of tamas, possibly exist in a man of steady 
Wisdom, who is delusionless and pure in mind? Therefore, in 
the absence of any disturbing factor, the prajna, Wisdom, con- 
cerning the Reality that is the supreme Self, tasya, of him, of 
the monk who has no attachment and is free from joy and sor- 
row; pratisthita, remains established, culminates in yielding its 
fruit. Such a person is the man of steady Wisdom. This is the 
meaning. Thus, any other seeker of Liberation too should have 
no attachment for anything anywhere. He should not praise on 
getting what is good, nor should he condemn on coming across 
what is evil. This is the purport. (In the previous verse it was 
stated positively how a man of steady Wisdom speaks.) And 
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here it has been stated negatively that, he should not utter any 
speech in the form of praise or condemnation. 


Now the Lord proceeds to state in six verses the answer to 
the question, ‘How does he sit?’ As to that, with a view to show- 
ing that the ‘sitting’ of the man of Wisdom is verily for sama- 
dhi—by withdrawing again the organs that have become dis- 
tracted as a result of emerging (from samādhi) owing to the 
influence of prarabdha-karma—, He says: 


Wap Met Wa pasga aay: | 
Sanita wat wfafesr ye 


58. When this one fully withdraws again the organs from 
the objects of the organs, as a tortoise (withdraws) the limbs, 
then his Wisdom remains established. 


Yada, when; ayam, this one; after emerging (from samādhi); 
sarvasah, fully; samharate, withdraws; ca, used in the sense of 
again; all indriyani, the organs; indriya-arthebhyah, from all 
the objects of the organs, from sound etc.;—in this regard the 
example is—iva, as; kirmah, a tortoise; (withdraws its) angani, 
limbs; then fasya prajñā pratisthità, his Wisdom remains es- 
tablished—the meaning of this is clear. The absence of all ac- 
tivities born of famas, even in the state of emergence (from 
samadhi), was stated in the previous two verses. Now, however, 


(it is being stated that) all activities are absent in the state of 
samadhi again. This is the distinction. 


(Arjuna:) Is it not that, even in the case of a deluded person 
the withdrawal of his organs from their objects occurs owing to 


disease etc.? So how is it said, ‘his Wisdom remains established’? 
Hence He says: 


fem facri frame dfin: | 
Twat Taser EE E USS 
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59. The objects recede from an abstinent man, with the 
exception of the taste for them. Even the taste of this person 
falls away after realizing the Absolute. 


Visayàh, the objects, sound etc.; vinivartante, recede; even 
from a sick deluded person, dehinah, who has self-identifica- 
tion with his body; nirahàrasya, who is abstinent, who does not 
grasp objects with his organs—or, from a man of austerity lying 
like a log of wood; but rasavarjam, with the exception of the 
taste (for them)—‘taste’ means thirst; with the exception of that. 
The objects recede from an unenlightened person, but the thirst 
for them does not stop. This is the idea. 

But, asya, of this person, of the man of steady Wisdom, of 
him who continues in life after knowing directly thus—‘I am 
verily That’; rasah api, even the taste, even the attachment for - 
petty joys; nivartate, falls away; drstva, after realizing; param, 
the Absolute, the human Goal. From the use of the word api, 
even, are to be understood the objects as well. It has been ex- 
plained accordingly under the verse, ‘(As) the extent of need...’ 
(46), etc. Thus, since the turning away of the objects together 
with the attachment to them is the characteristic of the man of 
steady Wisdom, therefore it does not apply to a stupid person. 
This is the purport. NI 

Since eradication of the objects together with the attach- 
ment to them does not occur in the absence of right knowledge 
ofthe supreme Self, therefore one should accomplish with great 
effort steadiness of Wisdom, which consists in right knowledge 
and is the destroyer of objects together with the attachment to 


them. This is the meaning. 


As to that, the control of the external organs and the con- 
trol of the mind are the specific means to the steadiness of Wis- 
dom; for, it is seen that in the absence of these, Wisdom gets 
destroyed. In order to state this, He speaks of the first defect in 
the absence of control of the external organs: 


13 
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- Gat wfaü wr uewer faufsra: d 
Shaan wur echt wad WA: gon 


[2.60 


60. As is well known, O son of Kunti, the turbulent organs 
violently snatch away the mind of an intelligent person even 
while he is striving diligently. 


(The word yatatah, while he is striving, is used in the Paras- 
maipada. Although the root yat, to strive, is normally used in 
the Atmanepada, and hence the correct form should have been 
yatamanasya, with the suffix sanac in the Atmanepada, and not. 
yatatah—with the suffix satr in the Parasmaipada, still) since 
the root caks, to speak (which is compulsorily used in the 
Atmanepada), has been mentioned (in Panini) with the addition 
of the indicatory n, therefore it is indicated that roots having the 
addition of the indicatory anudatta (accentless) i need not nec- 
essarily be used in the Atmanepada. So the Parasmaipada (in . 
yatatah) is not wrong.! 

Kaunteya, O son of Kunti; indriyani, the organs; haranti, 
snatch away, bring modifications in; manah, the mind—though 
for a moment it is made free from modifications; vipascitah 
purusasya, of an intelligent person—even of a person of great 
discrimination; api yatatah, even while he is striving—while 
he is again and again making effort in the form of noticing the 
defects of objects. 

(Arjuna:) While the preventive factor, discrimination, €x- 
ists, how can there be the occurrence of distraction? 
1. In the sūtra, *Yati prayatne’, the i after the root yat is accentless, 
anudatta. And since this 7 is to be dropped in grammatical use, the root 
yat, according to Panini, belongs to Atmanepada. So, yatah should have . 


been yatamanasya. But in the case of the root caks, to speak, the reading 


in the Pantni-sütra is caksin. The suffix in is to be dropped when caks is 
used grammatically. It has been said there in this context that, when iñ is 
pure s: verb-root must be used only in the Atmanepada. It naturally . 

ollows that in other cases the Atmanepada is f dms 
of the verb yat, pada is not compulsory: So th 


he ve having the accentless 7, in Parasmaipada asyatatah is not 
a violation. s A 
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As to that, He says, pramathini, turbulent—which are apt 
to create distractions; which are able to overcome discrimina- 
tion because of being very powerful. Hence, even when the in- 
telligent master is verily looking on and his protective discrimi- 
nation is present, the organs, indeed being capable of disturbing 
all, carry away prasabham, violently, by force, the mind that 
has entered into the Wisdom born of discrimination, deflecting 
it from that (Wisdom) through engrossment in their own ob- 
jects. This is the meaning. 

The word Ai expresses a well-known fact: This fact is in- 
deed well known in the world that, just as powerful robbers, 
violently overpowering a rich man and the guard of his wealth, 
steal the wealth before their very eyes, similarly the organs also 
carry away the mind when in the proximity of objects. 


(Arjuna:) If this is so, then what is the remedy for it? 
Hence He says: 


wr waffur doa am adit Wen: | 
ast fe aeatzafin qeu war west eel 


61. Controlling all of them and becoming concentrated, one 
should remain seated by accepting Me as the supreme. For, the 
Wisdom of one whose organs are under control becomes steadfast. 


Sariyamya, controlling; sarvani tani, all of them, the or- 
gans, which are the instruments of knowledge and action; and 
yuktah, becoming concentrated, having the mind under control; 
ásita, one should remain seated, one should remain free from 
activity. If it is asked, “How are the turbulent ones (the organs) 
to be brought under one's control?', to that He says: matparah, 
by accepting Me as the supreme. He is called mat-parah to whom 


I, Vasudeva, alone, the Self of all, am the supreme (parah), the 


most excellent, goal to be attained. That is to say, he should be 


absolutely devoted to Me. So has it been said, ‘For those de- 
voted to Vasudeva, there is no evil anywhere’ (Vi. Sa., 131). 
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Indeed, in the world, as robbers are subdued by someone by 
taking shelter under a powerful king, and they also voluntarily 
submit to him after knowing that he is under the king’s protec- 
tion, ina very similar way, by taking shelter under the Lord, the 
inner Controller of all, the wicked organs are to be kept under 
control through His power itself; and, again, understanding that 
‘this person is under the protection of the Lord’, they certainly 
come under his control. This is the idea. 

As for the great influence of devotion for the Lord, we shall 
explain this elaborately later on. The Lord states what happens 
when the organs are under control: vase hi, for, (the Wisdom of 
one whose organs are) under control.... The meaning is clear. 
So it comes to this that the answer to the question, ‘How does 
he sit?’, is given by saying, ‘One should sit having the organs 
under control.’ 


(Arjuna:) Is it not that the mind becomes the cause of evil 
through the activities of the external organs, but in the case of one 
whose external organs are under control there is no harm even if 
the mind is not brought under control, which is (then) like a snake 
whose fangs have been extracted? For he becomes self-fulfilled 
through the mere absence of external efforts. So it has been use- 
less to say, ‘becoming concentrated, one should remain seated’. 

Anticipating this He states in the (next) two verses that, in 
the absence of concentratedness, even a man who has his exter- 
nal organs under control gets all evils: 


eam fararqe: ATAA d 

BAM ESTIS Be: aS fat ez 
sete ate: eA: d 
Saws ufzsymemmyefa nest 


. 62. In the case of a person who dwells on objects, there 


arises attachment for them. From attachment grows hankering, 
from hankering springs anger. 


63. From anger follows delusion; from delusion, failure of 
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memory; from failure of memory, loss of understanding; from 
loss of understanding he perishes. 


Pumsah, in the case of a person; who, even when he has his 
external organs under control, dhyayatah, dwells on, mentally 
thinks again and again of; visayan, objects, sound etc.; upajayate, 
there arises; tesu, for them, for the objects; sarigah, attachment, 
a particular kind of fondness in the form of superimposition of 
‘goodness’ by thinking, ‘These are greatly the causes of my 
happiness’; sangat, from attachment, which is of the nature of 
an idea of their being causes of happiness; safijayate, grows; 
kümah, hankering, a particular kind of thirst in the form, ‘May 
these be mine’. 

Kamat, from hankering, when it is obstructed by some- 
thing; abhijayate, springs; krodhah, anger, of the nature of flar- 
ing up, in respect of the obstacle against that (hankering). 

Krodhàt, from anger; bhavati, follows; sammohah, delu- 
sion, in the form of want of discrimination as to what is to be 
done and what is not; sammohat, from delusion; smrti- 
vibhramah, failure of memory—deviation, going astray from 
the thought of the meaning of what is taught by the scriptures 
and the teacher. And smrti-bhramsat, from that failure of memory, 
(follows) loss (nà$a) non-generation—on account of being ob- 
structed by the defect of accumulation of contrary thoughts 
(viparita-bhavana)—of understanding (buddhi), of the modifi- 
cations of the mind in the form of (certainty about the) non-dual- 
ity of the Self. Even when it (understanding) has emerged, it dis- 
appears on account of its inability to bear fruit. Buddhi-nasat, 
from loss of understanding; pranasyati, one perishes. 

One perishes, becomes unfit for all the human goals, asa 
result of losing the understanding which is a fruit of that 
(memory). Indeed, in the world, anyone who has become unfit 
for the human goal is referred to as verily dead. Therefore it has 
been said, ‘he perishes’. Since, thus, even for one who has con- 


trolled the external organs there comes great grief in the ab- 


Siina alle SON ne mind, therefore one should control the 
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mind with great effort. This is the idea. Therefore. it has been 
aptly said, ‘Controlling all of them and becoming concentrated, 
one should remain seated’ (61). 


Having said, "When the mind is controlled, however, no 
harm can accrue even if there be absence of control over the 
external organs', He gives the answer to the question, *How 
does he move about’, in the (next) eight verses: 


MUFVIEE SIS farrier | 
maara wureufinmsf nexii 


64. But the self-controlled man, by perceiving objects with 
the organs that are free from attraction and repulsion and are 
under his own control, attains serenity. 


One who has an uncontrolled mind, he, even having con- 
trolled the external organs, becomes deprived of the human goal 
on account of thinking of objects with a mind polluted by at- 
traction and repulsion. : 

Tu, but—the word fu is used for distinguishing from the 
former person; vidheya-àtmá, the self-controlled man, who has 
his internal organ under control; caran, by perceiving; visayan, 
the objects, sound etc., which are not prohibited; indriyaih, with 
the organs, ear etc.; atma-vasyaih, that are under the control of 
his mind, or under his own control, and are free (viyukta) from 
attraction (raga) and repulsion (dyesa); adhigacchati, attains, 
prasadam, serenity, purity of mind, fitness for realizing the su- 
preme Self. 


Organs that are impelled by attraction and repulsion be- 
come causes of evil. When the mind is in one’s control, how- 


ever, attraction and repulsion do not exist; and when they are 
absent, there is no activity of the organs under their sway. But 
the perception of objects—on account of their being unavoidable 
— does not bring evil, and hence there is no hindrance to purity. 
(of mind). This is the idea. Hereby is set aside this apprehen- 
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sion, ‘If even the recollection of objects is harmful, much more 
so is their enjoyment. In that case, how can it be that one who 
utilizes the objects to live does not incur evil?’ 

The question, *How does he move about?', stands answered 


by saying that he perceives objects through the organs that are 
under his control. 


It has been said that he attains serenity. As to that, it is 
being said what happens when serenity comes: 


we ACERT AA d 
wad My Wes: wdefTed ugh il 


65. When there is serenity, there follows eradication of all 
his sorrows, because the wisdom of one who has a serene mind 
soon becomes wholly established. 


Prasade, when there is serenity of mind, in the form of 
purity; upajayate, there follows; hanih, eradication; sarva-duhkha- 
nam, of all the sorrows, on the personal plane etc., which are 
manifestations of nescience; asya, of this one, of the monk. Hi, 
because; buddhih, the Wisdom, in the form of identity of Brah- 
man and the Self; prasanna-cetasah, of the monk who has a 
serene mind; áfu, soon, quickly indeed; pari-avatisthate, be- 
comes established wholly (pari), on account of the absence of 
such obstacles as viparita-bhavana etc. Hence, when there is 
serenity there follows complete steadiness of Wisdom; from that 
comes the cessation of nescience which is opposed to it; from 
that results the destruction of all sorrows, the effects of that 
(nescience). Though there is thus this sequence, still, the state- 
ment about (serenity) having the power of destroying all sor- 
rows is made so that one may put in greater effort for serenity. 
So there is no contradiction. 


He (the Lord) confirms this very idea by showing the op- 
posite side: ; ; 
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wer aA Tae WEB | 
W aa: MR mt NUI NGAN 


[2.66 


66. For one who has not controlled his mind there is no 
. Wisdom, and there is no meditation for the unsteady man. And 
for an unmeditative man there is no peace. How can there be 
happiness for one without peace? 


Ayuktasya, for one who has not conquered his mind; na 
asti, there is no, there does not arise; buddhih, Wisdom, con- 
cerning the Self, which grows from vicara, called $ravana and 
manana, on the Vedanta. And in the absence of that Wisdom, 
ayuktasya, for the unsteady man; na bhavand, there is no medi- 
tation, in the form ofnididhyasana, consisting in a flow of similar 
ideas, unbroken by dissimilar ideas. In each case ‘na, no’ is to 
be connected with ‘asti, there is’. Ca, and; abhàvayatah, for 
one who does not meditate ón the Self; there is na, no; Santih, 
peace, in the form of cessation of nescience together with its 
effects, the realization of the identity of Brahman and the Self, 
which results from the Upanisadic sayings. 

Kutah sukham, how can there be happiness, i.e. the bliss of 


Liberation; asantasya, for one without peace, devoid of the re- 
alization of the Self? 


(Arjuna:) Why is it that there is no Wisdom for one who 
has not conquered his mind? 


, Hence He says: 
sham fe ata werpüsqfaem a 
TA Ext wet apama uon 
67. Among the wandering organs, since that (organ) with 


regard to which the mind is impelled carries away the Wisdom 
of this one, as wind (diverts) a boat on the waters,— 


Indriyanam, among the Organs; caratam, which are wan- 
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dering, which are active with regard to their respective objects, 
which are uncontrolled; yat, that (organ), even if it is one; with 
regard to which (anu), manah, the mind, is impelled (vidhiyate), 
i.e. becomes active—the verbal Mood here is in the Reflexive 
Passive—;' tat, that organ, even though one; which is pursued 
by the mind, harati, carries away; prajfiam, the Wisdom, con- 
cerning the Self as presented by the scriptures, asya, of this 
one, of the aspirant, or of the mind, because the mind is en- 
grossed in the object of that (organ). The idea is that, since even 
one of the organs carries away the Wisdom, therefore it goes 
without saying that all of them do carry away. 

The (meaning of the ) example is, however, clear. The wind 
diverts a boat only when it is on water, not when on land. The 
word ambhasi (on the waters) is used to indicate this fact. Thus 
it is suggested that, even in the case of the object of compari- 
son, the ability of the organ to carry away the wisdom exists 
only when there is disturbance—comparable to the waters—in 
the mind, but not when there is stability—comparable to land— 
in the mind. Hi, since this is so, (therefore)—. 


aera wemmet rA ate: 
zania wat AEN Wael 


68. —therefore, O mighty-armed one, his Wisdom becomes 
established whose organs, in their totality, are withdrawn from 
their objects. 


Sarvasah, in their totality, (1.e.) together with the mind. By 
addressing (Arjuna) as ‘mahabaho, O mighty-armed one’, He 
implies this: ‘Since you are capable of subduing all the enemies, 
you are capable of subduing even the enemy in the form of the 


organs.’ The remaining portion is clear. By tasya, his, are referred 


mind is the object of impulsion by the true agent, an 


luces f the sentence it appears as the nomi- 


individual. But in the construction o 
native. 
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to, a successful person and an aspirant, because ‘control of the 
organs' is to be concluded as a characteristic so far as a man of 
steady Wisdom is concerned, and as a discipline for attaining 
Wisdom so far as a seeker of Liberation is concerned. 


Thus it has been said that control of the organs should be 
undertaken with great care for steadiness of Wisdom by one as- 
piring after Liberation. As for the man of steady Wisdom, the con- 
trol of all the organs is a (self-)accomplished fact. This He says in: 


a Am aay wem aft sat | 
ami stat yatta fren uyedb wa: een 


69. The self-restrained man keeps awake in that (Wisdom) 
which is (appears as) night to all beings. That during which the 
beings keep awake, it is night to the sage who sees. 


Ya, that, which is the Wisdom as ‘I am Brahman’, in the 
form of the realization that arises from Upanisadic sentences; 
appears as though it is nisa, night; sarva-bhuütanam, to all be- 
ings who are unenlightened, since to them It remains unmanifest. 
Tasyam, in that (Wisdom), characterized as the realization of 
Brahman, which is ‘night’ to all beings; samyami, the self-re- 
Strained man, the man who has controlled the organs, i.e. the 
man of steady Wisdom; Jagarti, keeps awake; having become 
awakened from the sleep of ignorance, remains alert. But, 
yasyam, that—sleep of ignorance in the form of perceiving du- 
ality—in which; bhutani, the beings, which are in fact asleep; 
Jagrati, keep awake, behave as in dream; sd, it; is nisa, night— 


: it does not become manifest; muneh, to the sage, the man of 


steady Wisdom; pasyatah, who Sees, experiences directly the 
reality that is the Self. 

The seeing of dream continues only so long ag one is not 
awakened; for error persists till the Reality-is realized. At the 
time of experiencing Reality, however, there is no activity what- 
soever that follows from delusion. So has it been said by the 
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Indeed, the pure Entity is not realized so long as one is 
engrossed in the accessories of action (agentship etc.). And 
when the pure Entity is realized, how can there be engross- 
ment in the accessories of action? (Br. Vā., Sa., 1.1.166). 

To an enlightened person and a knower of the Self this 
world is like a night to a crow and an owl.! Hari (Sri Krsna) 
Himself said this: ‘...that (Wisdom) which is (appears as) 
night to all beings...’ (Br. Va., 1.4.313). 


And thus, one who sees wrongly does not see the thing as 
such, because a wrong vision is the consequence of not seeing a 
thing as it is. And one who has the (correct) vision of a thing 
does not see it in an opposite way, because the non-perception 
of a thing (as such), which is the cause of its wrong perception, 
is sublated by the (correct) perception of the thing. Accordingly 
the Sruti, 


When there is something else, as it were, then one can 
see something (Br., 4.3.31), 

But when to the knower of Brahman everything has be- 
come the Self, then what should one see and through what? 


(ibid. 4.5.15), 


speaks of the differences between Knowledge and ignorance. 
For example, that which is day to the crow—which is blind at 
night—is night to the owl, which is blind during day; and that 
which is day to the owl—which sees at night—is night indeed 
to the crow. Thus this is a great wonder. So, for a man having 
the knowledge of Reality, how can there be such usages as ac- 
tion, its accessories, etc. which are products of ignorance? Thus 
in his case the control of the organs is an accomplished fact. 


This is the idea. 


row can see during day but not at night, an owl cannot 


: asac § 
tuve an enlightened man sees 


see during day but can sce at night. Similarly, 
the Self where the ignorant sees only the world. 
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For such a man of steady Wisdom the cessation of al] per- 
turbation also is self-evident. This He says with the help of an 
illustration: 


a mama + amar i601 


70. That man attains Peace into whom all desirable objects 
enter in the same way as the waters flow into a sea, which re- 
mains unchanged (even) when being filled up from all sides. 
Not so one who is desirous of objects. 


Yadvat, as, the manner in which—without causing any dis- 
turbance—; all the àpah, waters, even those originating from 
rainfall etc.; pravisanti, enter into; samudram, a sea; üpürya- 
manam, which is being filled up by all the rivers ;—(sea) of what 
kind?—acala-pratistham, which remains unchanged, which 
does not exceed its limits, or, that in which the immovable ones 
(acala, i.e. mountains) such as Mainaka have their existence 
(pratistha)—thereby is shown its immense depth—; tadvat, in 
the same way, in that very manner of not causing any distur- 
bance; the man of steady Wisdom, who verily remains undis- 
turbed, yam, into whom; sarve, all; kamah, desirable objects, 
such as sound etc., which are sought for by unenlightened people; 
pravisanti, enter—being unavoidable Owing to prarabdha- 
karma—, but are unable to perturb his mind; sah, he, the man of 
steady Wisdom, who is comparable to the vast ocean; apnoti, 
attains—through the power of Knowledge; santim, Peace, the 


cessation of all the disturbances which are consequent on secu- 
lar and sacred activities, and also 


tence of the effects of ignorance w 
Na, not so; kama 


the cessation of the recur- 
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cause of the disturbances resulting from secular and sacred ac- 
tivities. This is the meaning of the sentence. It is to be under- 
stood that, hereby has been stated that vidvat-sannyása, a re- 
sult of Knowledge, comes only to an enlightened person; that to 
him alone belongs jivanmukti (Liberation while still Heo) which 
is in the form of cessation of all disturbances; and Tct tin him 
there is freedom from perturbation, even while experiencing 
objects through divine dispensation, and so on. 


Since this is so, therefore,— 


fera Arar: aagi fuge: | 
ah freer: a meaa neg 


71. That man attains Peace who, after rejecting all the en- 
joyable things, moves about free from hankering, without the 
idea of (‘me’ and) ‘mine’, and devoid of pride. 


Yah pumān, that person who; carati, moves about, experi- 
ences objects of enjoyment, as a result of prārabdha-karma— 
or, goes to whatever place as it may chance to happen—; vihāya, 
after rejecting, being indifferent to, even when they present them- 
selves; sarvàn kaman, all the enjoyable things—of three kinds: 
the external, such as house, wife, etc., (and) the internal, in the 
form of day-dreams and in the form of mere hankering—, which 
are like contact with grass for one walking on a path; (and) 
nihsprhah, free from hankering, having no choice even with 
regard to his body and life; and who, since he is nirahankarah, 
devoid of pride—devoid of self-identification 1n the form, ‘I 
am this’, with regard to body, organs, etc., or, devoid of self- 
esteem that results from scholarship; is therefore nirmamah, 
without the idea of ‘mine’—without the idea of egoism in the 


kinds, vividisa and vidvat. The former is the 
sticism) by those who desire enlightenment; 
have become enlightened. 


1. Sannyása is of two 
formal renunciation (monastici 
the latter comes naturally to those who 
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form, ‘this is mine’, with regard to a loin-cloth, a Covering for 
the body, etc., which are meant for the mere maintenance Of the 
body and which are brought to him through prarabdha-karma—. 
sah, he, the man of steady Wisdom of this kind; adhigacchati, 
attains, through the power of Knowledge; santim, Peace, the 
eradication of ignorance and its effects, in the form of cessation 
of the sorrows of transmigratory existence. 

Thus, by pointing out that the movement of the man of 


steady Wisdom is of this kind, the answer to the fourth question 
is concluded here. 


Thus, in this way, under the guise of answering the four 
questions, all the characteristics of the man of steady Wisdom 
have been stated as what must be practised by one seeking Lib- 
eration. Now He concludes by praising, in terms of its result, 


steadfastness in the Knowledge of Reality, which is the fruit of 
the Yoga of Action: 


Tat wet RaR: ure ap wur i 
Raas emas aaa esu 


12. This steadfastness relates to Brahman. O Partha, one 


does not become deluded after attaining this. Continuing in this 


state even in the closing years of life, one attains final beatitude 
in Brahman. 


Esa, this; sthitih, steadfastness, which has been stated under 
the guise of the characteristic 


which was stated before in, ' 
been imparted to you’ (39), an 


ce, which has been Sublated by Knowledge; be- 
cause, being beginningless, it can haye no origination 
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Sthitva, continuing; asyam, in this state; anta-kàle api, even 
in the closing years of life; rcchati, one attains; brahma- 
nirvànam, final beatitude in Brahman, or final beatitude as Brah- 
man, without any distinction. The meaning of the word api is 
this: It goes without saying that one who, after taking up mo- 
nasticism from the stage of Celibacy itself, continues through- 
out life in this steadfastness which relates to Brahman, attains 
the highest beatitude in Brahman. 


In this chapter has been presented Knowledge and its 
means, viz. actions, and its result, viz. purification of the 
mind, and its result which is nothing but steadfastness in 
Knowledge. 


CHAPTER 3 


KARMA-YOGA 


Thus then, the entire meaning of the Scripture (Gita), which 
was introduced in the first chapter, has been aphoristically stated 
inthe second chapter. To explain: Steadfastness in selfless works 
(niskama-karma) comes first; from that follows purification of 
the mind; thereafter the renunciation of all actions, led by Sama, 
dama, etc.; then comes steadfastness in devotion to the Lord, 
together with vicara on the Upanisadic sentences. From that 
comes steadfastness in the Knowledge of Reality; and the result 
of that is jivanmukti, which comes through the cessation of 
nescience consisting of the three gunas and continues up to the 
end of the experience of the fruits of prarabdha-karma. At the 
end of that comes videha-mukti (Freedom of the disembodied). 

And during the state of jivanmukti one acquires supreme 
detachment (para-vairagya) through adherence to the highest 
human Goal; and the virtuous dispositions, called divine wealth 
(daiva-sampat), which are helpful to it (para-vairagya) should 
be acquired. But the non-virtuous dispositions, called demonia- 
cal wealth (asura-sampat), which are opposed to it should be 

shunned. The specific cause of divine wealth (daiva-sampat) is 
faith ($raddha) born of sattva, and the cause of demoniacal 


wealth (asura-sampat) is that (Sraddhà) which is born of ri ajas 
and tamas. Thus is exhausted the entire purpose of the Scripture 
in dividing what is acceptable and what is rejectable. 

As to that, steadfastness in niskama-karma, which was 
aphoristically stated in, *By remaining established in 
Yoga...undertake actions’ (2.48) etc., and which is a means to 
purification of the mind, is elaborated in the third and the fourth 
chapters in general and specific Ways. After that, steadfastness 
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in renunciation of all actions in the case of a man of pure mind, 
which (steadfastness) follows from the perfection of the disci- 
plines of Sama, dama, etc. and which was aphoristically stated in, 
*(That man attains Peace) who, after rejecting all the enjoyable 
things..." (2.71) etc., (is explained) briefly and in detail in the fifth 
and sixth chapters. And by this much (of the Gitd text) is ascer* 
tained the meaning of the word ‘Thov’ (in “Thou art That’) also. 

After that, in six chapters is set forth, together with vicara 
on the Upanisadic sentences, the various kinds of steadfastness 
in devotion to the Lord aphoristically stated in, *...becoming 
concentrated, one should remain seated by accepting Me as the 
supreme’ (2.61), etc. And by that much (of the Gita text) is 
determined the meaning of the word ‘That’ as well. And we 
shall show in the respective places the secondary connections 
in each chapter, as also the differences among the secondary 
purports (of each chapter). 

After that, steadfastness in the Knowledge of Reality 
(tattva-jfiana), in the form of comprehension of the identity of 
the imports of the words ‘That’ and ‘Thou’, which has been 
aphoristically stated in, “he who knows this One, which is inde- 
structible, eternal’ (2.21) etc., has been elaborated in the thir- 
teenth (chapter) by making a distinction between Prakrti (Na- 
ture) and Purusa (soul). And the fruit of steadfastness in Knowl- 
edge is the eradication of the effects of the three gunas, which 
has been aphoristically stated in, *O Arjuna, the Vedas have the 
effect of the three gunas as their object. You become desireless 
(2.45) etc. In the fourteenth, in the course of describing the char- 
acteristics of one who has transcended the three gunas, that 
(eradication) itselfhas been shown as/ivanmukti. In the fifteenth, 
through the ‘felling of the Tree of Mundane Existence’, (has 
been elaborated) steadfastness in para-vawagya (supreme: de- 
tachment), which was aphoristically stated in, ‘then you will 
acquire dispassion’ (2.52) etc. In the sixteenth (ithas been elabo- 
rated that) the daivi-sampat—which is helpful to para-vairagya 
and which was aphoristically stated in, ‘(the monk) whose mind 
is unperturbed in sorrows’ (2.56) etc.—has to be acquired, and 


14 


210 BHAGAVAD-GITA [CHAPTER 


"that the Gsuri-sampat opposed to it and briefly stated in, ‘(the 
unenlightened people, who accept as the best) this talk—which 
is flowery,...’ (2.42) etc., has to be eschewed. 

And in the seventeenth, the faith (Sraddha) born of sattva, 
which is the specific cause of the daiva-sampat and which was 
aphoristically stated in, ‘(You become) free from the pairs of 
duality, poised in unwavering sattva’ (2.45) etc., (has been elabo- 
rated) by rejecting those that are opposed to it. So, steadfast- 
ness in Knowledge, together with its result, has been expounded 
in five chapters. And in the eighteenth has been concluded all 
that has been stated before. This is the interconnection among 
the topics in the Gita as a whole. 


There, in the preceding chapter, steadfastness in Knowl- 
edge, on the basis of the knowledge about the Self, has been 
stated by the Lord in, ‘this knowledge about the Self has been 
imparted to you’ (2.39). Similarly, steadfastness in Action, on 
the basis of the wisdom that has to be adopted in the Yoga of 
Action, has been stated (by the Lord in the text) beginning with, 
‘However, listen to this (wisdom) that is to be adopted in the 
Yoga (of Karma)’ (ibid.), and ending with, ‘For you let there be 
the idea, “this is my duty”, only with regard to action.... Let 
there be no attachment in you to inaction’ (2.47). 

But the distinction between the persons competent for these 
two steadfastnesses has not been clearly taught by the Lord. 
Nor can it be said that, since the intended purpose is a combina- 
tion (of the two), therefore the same person is verily competent 
for both. For it has been stated in, ‘O Dhanafijaya, since action 
is far inferior to the yoga of wisdom’ (2.49), that steadfastness 
in Action is of lesser value than steadfastness in Knowledge: 
Besides, in, '(As) the extent of need (fulfilled) in a well...’ (2.46), 


it has been shown that the results of all actions become included 
in the result of Knowledge; and; after having spoken about the 
characteristics of the man of Steady Wisd 


es om, the result of Know!- 
edge has been eulogistically Summarized in, ‘This steadfast- 
ness relates to Brahman. O Partha... (2.72). Moreover, in, ‘that 
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(Wisdom) which is (appears as) night to all beings’ (2.69) etc 
it has been stated that for an enlightened person there is no pos- 
sibility of resorting to action, since there is no apprehension of 
duality. (Further,) according to common sense, Knowledge alone 
is accepted as the means to the result, (viz.) Liberation, in the 
form of cessation of ignorance. Besides, there is the Sruti, 


By knowing Him alone one transcends death; there is 
no other path to go by (Sv., 3.8). 


Objection: Well then, since a combination of Knowledge 
and action, which are opposed to each other like light and dark- 
ness, is not possible, therefore they should belong to persons of 
different competence. t 

Reply: It is true that this is possible. But it is illogical that 
both should be enjoined for a single person, Arjuna. Indeed, 
neither is it proper to enjoin steadfastness in Knowledge for a 
person competent for action, nor is it proper to enjoin steadfast- 
- ness in Action for a person competent for Knowledge. 

Objection: May it not be that both may be taught to the 
very same person as alternatives? 

Reply: No, because it is not logical that a superior one and 
an inferior one can be presented as alternatives. Besides, there 
can be no question of degree with regard to Liberation, the na- , 
ture of the Self, implied by ‘cessation of ignorance'. Hence, 
since steadfastnesses in Knowledge and in Action, being meant 
for men of different competence, are not fit to be enjoined for 
the same person; and since a combination of those two—which 
are opposed to each other—is impossible if they be meant for 
the same person; and since (in case a combination is admitted) 
it becomes impossible that Knowledge is superior as compared 


with action; and since on the assumption of their alternativeness 


it would be improper to reject Knowledge, which is superior 
and easy of attainment, and resort to action, which is inferior 
and replete with many difficulties, therefore, having thought 


so, (Arjuna) with his mind in a muddle, 


212 BHAGAVAD-GITA EN 
Het sama, Arjuna said: 


want wendund War gada d 
thee adit at at frugem Sra ud 


1. O Janardana (Krsna), if it be Your opinion that Wisdom 
is superior to action, why then do You urge me to horrible ac- 
tion, O Kesava? 


Janardana, O Janardana—(derivatively meaning) He who 
is prayed to (ard) by all persons (jana) for the fulfilment of 
their wishes—, You, who are of this kind, are being prayed to 
by me also for determining what is good; thus it is not improper 
at all—this is the idea conveyed by the (word of) address—; 
cet, if it be; te mata, Your opinion; that buddhih, Wisdom, con- 
cerning the Reality of the Self; is jyayasi, superior, more com- 
mendable; karmanah, than action, though it be selfless; tat kim, 
why then; niyojayasi, do You urge, specially impel by saying 
such things as, ‘For you let there be the idea, “this is my duty", 
only with regard to action’ (2.47); mam, me, who am a great 
devotee; karmani, to action; ghore, which is horrible, beset with . 
such great troubles as inflicting injury etc.; ke$ava, O Kesava, 
the Lord of all? It does not befit You, who are the Lord of all 
and the fulfiller of all wishes, to deceive me, a devotee, who 
have approached You as the sole refuge by saying, ‘I am Your 
disciple; instruct me’ (2.7) etc. This is the idea. 


(The Lord:) Is it not that I do not cheat anyone whomso- 


ever, let alone yourself who are very dear to Me? But what sign 
of cheating do you find in Me? 


To this he (Arjuna) says: 


aAa at wi neta 4d a 
(Omm ag fier da Hüte we 


2. You seem to bewilder my mind by a seemingly confus- 
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ing statement! (Then) tell me for certain that by which I may 
attain the highest Good. 


Your talk, surely, is not conflicting. But to me, due to the 
doubt about the competence of the same person or of differ- 
ent persons, that talk of Yours to me— presenting the two 
steadfastnessness in Knowledge and in Action—is mixed up 
(vyamisra), confusing, iva, as it were. Vakyena, by that talk; 
mohayasi iva, You seem to bewilder, fill with misunderstand- 
ing, as it were—as a result of non-comprehension of Your talk; 
buddhim, the mind; me, of mine, who am of poor intellect. The 
word iva means: You, being supremely compassionate, do not 
certainly confound, but I become deluded owing to the defect 
of my mind. 

As stated before, since the combination of the opposites 
(Knowledge and Action) is illogical if the same person has the 
competence, and since as a result of not having the same objec- 
tive it is illogical that théy can be alternatives, therefore if You 
think that the competent persons are different, then, since it is 
improper to enjoin the two opposite steadfastnesses for the same 
person, (viz.) for me, vada, tell me; niscitya, for certain; tat 
ekam, that one only, either Knowledge or Action, for which I 
am competent; yena, by which one, by Knowledge or by Ac- 
tion, stated by You after determining my competence, and prac- 
tised by me; aham apnuyam, I may attain, may become fit to 
achieve; Sreyah, the highest Good, Liberation. 

Thus since option or combination is impossible if stead- 
fastness in Knowledge and in Action are meant for the same 
competent person, therefore it becomes established thatArjuna's 
question is for knowing the difference between the competent 
persons. i 


In this context, all the defective views of others have 
been repeatedly refuted by the Commentator with great care 
on the strength of the Srutis, Smrtis and logic. Hence I do 
not proceed to do that. 
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By me who am aware of the essence of the Commentg- 
tor 5 view, the text alone is being explained. The Lord's in- 
tention is being expounded (by me) merely for the purifica- 
tion of my own speech. 


When thus the question about the eligible persons was asked 
by Arjuna, (the Lord gave) the answer in accordance with that. 


anaga, the Blessed Lord said: 


maskan fret uu wit war | 
Ta Aer ada afar ua 


3. O unblemished one, among these people two kinds of 
steadfastness were spoken of previously by Me—in the Yo ga of 
Knowledge for the men of realization, in the Yoga of Action for 
the yogis. 


Asmin loke, among these people, who entertain the idea of 
eligibility, who are of two kinds according to the difference of 
pure and impure mind; dvi-vidhà, two kinds; of nistha, stead- 
fastness, states—adherence to Knowledge and adherence to 
Action; prokta, were spoken of (ukta) clearly (pra)—were stated 
with characteristic lucidity; pura, previously, in the preceding 
chapter; maya, by Me, who am very beneficent to you. And so 
you should not feel depressed by the doubt regarding the 
sameness of the eligible people. This is the idea. By addressing 
him as anagha, unblemished one, the Lord indicates the fitnes . 
of Arjuna for instruction. . j 

The word nistha, steadfastness, is used in the singular num- 
ber for expressing the idea that steadfastness, though verily one, 
is of two kinds according to the difference of the states of being 
the goal and the means, but not that there are verily two inde- 
pendent steadfastnesses. So will He say, 
Sankhya and yoga as one’ (5.5.), 

He (the Lord) shows that very steadfastness as of two kinds: 


‘He sees who sees 
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Sankhya means right Knowledge of the Self. For those who have 
attained that, sankhyanam, for the men of Self-realization, who 
have resorted to monasticism from the stage of Celibacy itself, 
who have a firm understanding about the Reality as a result of 
the realization arising from the Upanisads, who have ascended 
to the plane of realization, who have a pure mind; Jnana-yogena, 
in the Yoga of Knowledge. Jriana itself is a yoga, in the deriva- 
tive sense of ‘that through which one becomes united with Brah- 
man’. Steadfastness in that has been spoken of in, “Controlling 
all of them and becoming concentrated, one should remain seated 
by accepting Me as the supreme’, etc. (2.61). 

But, yoginain, for the yogis, who are not of pure minds, 
who have not ascended to the plane of Knowledge, for the yogis 
who are eligible for action; karma-yogena, in the Yoga of Ac- 
tion. Karma, action, itself is a yoga, in the derivative sense of 
‘that by which one becomes united with purification of the mind’. 
Steadfastness in that for ascending to the plane of Knowledge 
through purification of the mind has been stated in, ‘...since for 
a Ksatriya there is no other means conducive to bliss than a 
righteous battle’ (2.31), etc. 

Hence there is neither a combination of Knowledge and 
Action nor an option between them. But to those whose minds 
have become purified by niskama-karma, Knowledge comes 
only after renunciation of all works. Thus in accordance with: 
the difference in the states consisting of purification and non- 
purification of the mind, two kinds of steadfastness have been 
taught to the very same person, (viz.) you, in, ‘this knowledge 
about the Self has been imparted to you. However, listen to this 
(wisdom) which is to be adopted in the Yoga (of Karma)’ (2.39). 
So the idea is that, since both are useful to the very same person 
in accordance with the difference in his states, therefore there is 
no futility in imparting the instruction (to the very same person) 
in spite of the difference in eligibility. 

To point out this very thing He shows, in the thirteen verses 
beginning with ‘(A person does not attain freedom from action) 
by the nonperformance of actions’ etc. (4) and ending with *O 
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Partha... he lives in vain’ (16), that performance of actions is 
for a man of impure mind until his mind becomes pure. How- 
ever, in the two verses beginning with ‘But that man who re- 
joices only in the Self’ (17), He shows that, for the enlightened 
man of pure mind there is no dependence on any work whatso- 
ever. But in the verses beginning with ‘Therefore, remaining 
unattached' (19), He shows that, with the skill in the form of 
absence of hankering for results, action, even though a source 
of bondage, becomes a source of Liberation through purifica- 
tion of the mind and rise of Knowledge. After that, however, 
raising the question, *Now then...impelled by what' (36), the 
Lord will say till the end of the chapter that, *kamya-karmas do 
not have the capacity to purify the mind surely on account of 
the defect of desire; hence, you (Arjuna) will become compe- 
tent for Knowledge through purification of the mind attained 
by performing actions without desires, indeed.' 


W StU ESTA | 
"cw dama fate mio "xn 


4. A person does not attain freedom from action by the 
nonperformance of actions; nor does he attain fulfilment through 
mere renunciation. 


_ As to that, since an effect in the absence of a cause is il- 
logical, therefore, purusah, a person, an extrovert, who is unfit 
for Knowledge because of the absence of purification of the 
mind; na asnute, does not attain; naiskarmyam, freedom from 
all actions,-that is to say, steadfastness iri the Yoga of Knowl- 
edge; anarambhat, by the nonperformance; karmanam, of ac- 
tions, which have been enjoined for Self-knowledge by the Sruti, 


The Brahmins seek to know It through the study of the 
Vedas, sacrifices, charity, and austerity consisting in a dis- 
passionate enjoyment of sense-objects (Br., 4.4.22). 
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Objection: Well, since in accordance with the Sruti, "Desir- 
ing this world (the Self) alone monks renounce their homes’ (ibid) 
it is logical that from the very renunciation of actions follows 
steadfastness in Knowledge, therefore what is the need of work? 

Hence He says, na ca, nor; (samadhigacchati), does he at- 
tain, i.e. he certainly does not attain; siddhim, fulfilment, in the 
form of steadfastness in Knowledge, which culminates in yield- 
ing its fullest result; sannyasanát eva, through mere renuncia- 
tion, undertaken without mental purity. Renunciation itself is not 
possible without purity of the mind born of (selfless) actions. Even 
if it (sannyása) is somehow undertaken out of mere eagerness, it 
does not culminate in yielding its fruit. This is the idea. 


4 fe afar og fromadtaq 1 
art wag: at ad: wafer: uud 


5. Because no one ever remains even for a moment with- 
out doing work. For, all are made to work under compulsion by 
the gunas born of Nature (Prakrti). 


As to that, hi, because; na kascit, no one whosoever, who 
is an extrovert on account of the absence of purity that results 
from (selfless) works, who has not controlled his organs; jatu, 
ever; fisthati, remains; ksanam api, even for a moment; akarma- 
krt, without doing work—rather he remains verily engrossed in 
performing worldly and Vedic duties—, therefore monasticism 
is not possible for one of impure mind. This is the meaning. 

Why, again, is it that an unenlightened person cannot re- 
main without activity? Hi, for; sarvah, all, the living beings, de- 
void of purity of the mind; karyate, are made to work, perform; 
karma, worldly or Vedic duties; avasah, under compulsion, be- 
ing verily non-independent; gunaih, by the gunas; prakrtijaih, 
born of, manifested as the effects, (viz.) sattva, rajas and tamas, 
of Nature (Prakrti); or, by (the gunas, attributes, viz.) attachment, 
repulsion, etc. born of their own natures (prakrti). Hence the 
meaning is that no one whosoever remains without doing work 
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Since the natural gunas are the impellers, therefore for the man of 
impure mind, who is ever engaged in work under the contro] of 
another, renunciation of all actions is not possible; i.e. steadfast- 
ness in Knowledge that follows from monasticism is not possible. 


But a man of impure mind who somehow out of mere ea- 
gerness takes to monasticism does not become the enjoyer of 
its fruit, because,— 


err wr Ta AAT HTC 
gaa fear: wo seat ne 1 


6. One who, after withdrawing the organs of actions, sits 
recollecting mentally the objects of the senses, that one, of de- 
luded mind, is called a hypocrite. 


Vimüdhàtmà, one with a deluded mind, whose mind is pol- 
luted with attraction, repulsion, etc.; yah, who; out of mere eager- 
ness, samyamya, after withdrawing, controlling; karmendriyani, 
the organs of action, (viz. the organs of) speech, hands, etc.; i.e. 
without performing actions with the outer organs, dste, sits; 
smaran, recollecting; manasa, with the mind that is swayed by 
attachment etc.; indriyarthan, the objects of the senses, (viz.) sound 
etc.—but not the Reality of the Self: who sits without work, with 
the self-conceit, ‘Ihave become a monk’, sah, he; ucyate, is called; 
mithyacarah, a hypocrite—a man of sinful conduct, because of 
his unfitness for the result (of monasticism) on account of the 
absence of purity of the mind—in the Dharma-sastra, as in, 


In this context, since renunciation of all actions has been 
enjoined by the Sruti! for the purpose of ascertaining the 
meaning of the word ‘Thou’, therefore one who abandons 
these (actions) becomes degraded (Y. S., p. 73; U. S., 18.222). 


1. The reading in the Y. S., Anandashrama edn. (1909), is srutya'bhi- 
dhiyate instead of srutyeha vihito quoted by M. S. 
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Hence it is reasonable that a man of impure mind ‘does not 
attain fulfilment through mere monasticism’. 


Without renouncing all actions out of mere eagerness, one 
should verily perform selfless works for purification of the mind 
in accordance with the scriptures, because,— 


akataa wre fears | 
atta: andar: a fare net 


7. But, O Arjuna; one who engages in Karma-yoga with 
the organs of action, controlling the organs, together with the 
mind, and becoming unattached—that one excels. 


Tu, but—the word being used for distinguishing from the 
monk who is of impure mind; the discriminating person, yah, 
who; àrabhate, engages in: karma-yogam, Karma-yoga, actions 
enjoined as means of purification; karmendriyaih, with the or- 
gans of action, (viz. organs of) speech, hands, etc.; niyamya, by 
controlling; indrivani, the organs—of perception, (viz.) the or- 
gan of hearing etc.; together manasa, with the mind—by with- 
drawing them from engrossment in such objects as sound etc. 
which are the causes of sin; :or, by controlling (the organs) 
manasa with the mind endued with discrimination; and becom- 
ing asaktah, unattached, free from desire for results; sah, that 
one; visisyate, excels, becomes distinguished from the other 
person who is a hypocrite. Though the effort is the same, he 
excels on account of being the enjoyer of greater results. 

Arjuna, O Arjuna, see how wonderful this is that, one who 
after controlling the organs of action keeps active the sense- 
organs becomes bereft of the (highest) human Goal, while the 
other who after controlling the sense-organs keeps the organs 
of action active becomes the enjoyer of the highest human Goal! 


Since this is so, therefore controlling the sense-organs with 
the mind,— 
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faa pe ad cb ad wurdb wad: | 
hrana uwduuweedvy: uci 


8. You perform the obligatory duties, for action is superior 
to inaction. And, for you who are (will be) without duty, even 
the maintenance of your body will not be properly possible. 


Tvam, you, who have earlier not performed actions that are 
the causes of purification; kuru, perform—without any concern 
about the result—with the organs of action; niyatam karma, ac- 
tions that from the point of view of injunction are enjoined—on 
the ground of their being obligatory—by the Srutis and tie 
Smrtis, and are well known as nitya(-karmas)'. Since (the Nomi- 

Native) ‘you’ is understood from the very use of the verb ‘kuru, 
(you) do’ in the second person, therefore the use of the word 
fvam, you, serves an additional purpose (of indicating that Ar- 
juna had earlier not performed the duties that purify the mind). 

Why should action itself be undertaken by a person of im- 
pure mind? Hi, for; karma, action; is verily jyayah, superior to, 
more praiseworthy; akarmanah, than inaction. In the absence 
of action, it is not merely that purification of your mind will 
itself not be accomplished, but akarmanah te, for you who are 
(will be) inactive, without action, without the duty of battle etc.; 
Sarira-yatra, the maintenance of the body; na (prasiddhyet) will 
not be possible (siddhyet) properly (pra), in the manner in which 
it should be done according to the rules of conduct of a Ksatriya. 
Accordingly was it said before. The words api ca, and even, are 


meant for combining (maintenance of the body with purifica- 
tion of the mind). ` 


Having in mind (that Arjuna might think) that, since ac- . 
' cording to the Smrti, ‘A creature becomes bound by action’ 


1. The scriptures give injunctions about the nitya-karmas, not about 
their fruits. So, since the fruits do not come under the purview of those 
injunctions, therefore, giving up the hankering for the results, one should 
undertake actions that come under the scope of those injunctions. 
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(Mbh., Sà. 241.7), all actions are of the nature of fetters, there- 
fore they are not to be undertaken by one who wants Liberation 
- He gives its answer: À 


amaata elis afar: | 
ved wi alta Rag: wmm aeu 


9. This man becomes bound by action other than that ac- 
“~tion which is meant for the supreme Lord. Without being at- 
tached, O son of Kunti, you perform action for Him. 


According to the Sruti, ‘Sacrifice is verily Visnu' (Tai. Sam., 
1.7.4), yajña means the supreme Lord. That work which is done 
for His worship is yajfàrtham: meant for the supreme Lord. 
Ayam lokah, this man; who, being eligible for action, engages 
in actions anyatra, other than that work (meant for the Lord); 
karma-bandhanah, becomes bound by action; but not so by ac- 
tions done as a worship of God. Therefore you, kaunteya, O son 
of Kunti, who are eligible for action; samácara, perform (acara), 
in the right manner (sam, samyak)—with $raddhà etc.; karma, 
action; tadartham, for Him, for the supreme Lord; mukta-sangah, 
without being attached. 


From the words of Prajapati also it follows that work should 
be undertaken by an eligible person. This He (the Lord) says in 
four verses: 


Wea: Wem: Beat erg Wemgfd: 1 
ama manad saeg Ngo N 


10. Having created in the days of yore beings who are as- 
sociated with sacrifices, Prajāpati said: ‘By this you gans 
Let this be your yielder of the coveted objects of desire. 


Srstva, having created; pura, in the days of yore, in the 
beginning of a cycle of creation; prajah, beings, of the three 
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castes; saha-yajnah, who are associated with sacrifices, those 
who exist together with the enjoined rites and duties, i.e. those 
who are eligible for rites and duties—since according to (the 
sūtra of Panini) “Vopasarjanasya’ (6.3.82) there is an option 
(i.e. saha or sa can be used optionally), therefore the alternate 
form with sa is absent (i.e. saha-yajriah has been used instead 
of sa-yajnah)—, the Progenitor (pati) of creatures (prajà) uvàca, 
said;—what he said is being stated—' 4nena, by this, through 
sacrifices, through the duties befitting your own castes; 
prasavisyadhvam, you mult‘vly.’ Prasava means growth. (So) 
the meaning is, be greater and greater in number successively. 
How will growth come from this? Hence He says: Esa astu, 
let this religious practice, called sacrifice, be; vah, your; ista- 
kama-dhuk, yielder (dhuk) of the coveted (ista) objects of de- 
sire (kama), that which gives the desired fruits that are to one’s 
liking, i.e. yielder of enjoyments that are sought for. 

Here although sacrifice is mentioned as suggestive of the 
necessary duties—for, it will be stated that evil arises from their 
nonperformance and, besides, there is no scope at all for kamya- 
karmas in this context, because these have been set aside by 
saying, *Do not become the producer of the result of action? 
(2.47)—, all the same it is logical to say, ‘Let this be your yielder 
of the coveted objects of desire', because the nitya-karmas too 
have secondary results. So also does Apastamba write in his 
Smrti: 


To illustrate this point: Although a mango tree is grown 
for fruits, yet shade and fragrance follow as (secondary) re- 
sults. Similarly, when righteous deeds are undertaken riches 
follow as a consequence. If they do not follow, it will mean 

- no harm to righteousness (Ap. Dh. Si., 1.20.3). 


Even if results be present, the distinction between the 
kamya(-karmas) and the nitya(-karmas) follow from hankering 
or not hankering for their results. Even if an unsought-for-result 
originates from the nature of things, that makes no difference 
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ence (i.e. a nitya-karma does not cease to be so). And this will 
be elaborately explained later on. ; 


How does a sacrifice become a yielder of the coveted ob- 
jects of desire? 
He (the Lord) answers this: 


a ma d gar ag a: l 
TE Wat: Gig: RATAA gei 


11. “You nourish the gods with this. Let those gods nourish 
you. Nourishing one another, you shall attain the supreme good. 


You, the sacrificers, bhávayata, nourish, with their shares 
"of oblations, i.e. satisfy; devan, the gods, Indra and others; anena, 
with this, with sacrifices. Let te devah, those gods, being satis- 
fied by you; bhavayantu vah, nourish you; may they make you 
prosperous by producing food through rainfall etc. Thus by nour- 
ishing one another, you and the gods will attain param $reyah, 
the supréme good, the cherished objects; i.e. the gods will get 
satisfaction, and you will attain the highest good, called heaven. 


From sacrifices are obtained not only the results in the other 
world but also in this world. This he says: l 


gem at or aed amfa: d 
dana AÀ eh wd WA Ws gU 


12. ‘The gods will give you the coveted enjoyable things, 
because they are pleased by sacrifices. He is certainly a thief 
who ‘enjoys what have been given by them without offering 
(these) to them. 


Devah, the gods; dasyante, will give, distribute; vah, to 
you; the coveted (is/an) enjoyable things (bhogan), such as ani- 
mals, food, gold, etc.; hi, because, they are pleased (bhavitah) 
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by sacrifices (yajria). Since the enjoyable things are given to 
you by them as a loan, therefore sah yah, he who; apradaya, 
without offering (these); ebhyah, to them, to the gods;—with- 
out pouring oblations to the gods in the sacrifices—, bhunkte, 
enjoys, gratifies (his own) body and organs with; the enjoyable 
things dattan, given; taih, by them, by the gods; is stenah eva, 
certainly a thief, a stealer of the property of the gods, because of 
not repaying the debt incurred from the gods. 


WE: Tit oer wdfafesü: | 
Wat d cm um d WeeemennnUTd i30 


13. *The good people, who partake of the remnants of sac- 
rifices, become freed from all sins. Those unholy ones who cook 
for themselves, they verily suffer from sin.’ 


But those who partake (asinah) of the remnants (Sista), com- 
parable to nectar, of the Vaisvadeva-sacrifice (yajfia) etc., they 
are santah, good people, because they repay the debt to the gods 
by practising the injunctions of the Vedas. Therefore they 
mucyante, become freed, from all (sarva) sins (kilbisa)—those ac- 
cruing from the nonperformance of enjoined duties and those in- 
curred previously from the use of the five household accessories. 
The meaning is that they remain untouched by sins past and future. 

After thus speaking in a positive way of the absence of 
past and future sins, He, in contrast, (now) states the fault: Ye 
papah, those unholy ones, who have incurred sins on account of 
the five household accessories (such as a grinder, which are 
causes of killing insects) and through injuries inflicted inad- 
vertently; who pacanti, cook; only atma-karanat, for themselves, 
but not for the Vaisvadeva-sacrifice etc.; te, they, those who do 
not perform the Vai$vadeva-sacrifice etc.; tu, verily—the word 

tu being used for emphasis—; bhufjate, suffer from; agham, 
sin only. Thus by saying, ‘Those unholy ones ... verily suffer 
from sin’, it is meant that, while sins incurred from the five 
household accessories indeed persist, they incur the other sin 
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arising from the nonperformance of the nitya-karmas such as 
the Vaisvadeva-sacrifice. In accordance with this there is the 
Smrti (cf. S. Sm., 5.1-2; Vi. Sm., 59. 19-20): 


A pestle, a grinder, an oven, a water pot and a broom 
are the five accessories in the home of a householder. On 
account of these he does not attain heaven, 

and also, 

One washes away with the help of the five sacrifices! 

the sins committed through the five household accessories. 


There is also the Sruti, 


This food that is eaten is the common food of all eaters. 
He who adores (monopolizes) this food is never free from 
evil; for this is general food (Br., 1.5.2). 


There is also the sacred (Vedic) text, 


\ 
\ 


That heedless man eats food in vain. Forsooth I declare 
that it is tantamount to his death. That man cannot satisfy even 
Aryama (the Sun) nor his (own) friend. One who eats alone 
becomes only a sinner (Rg. Sam., 10.117.6; Tai. Br., 2.8.8.3). 


This (mention of sacrifices to the gods) is also suggestive 
of the five great sacrifices mentioned in the Smrti, as also of the 
nitya-karmas mentioned in the Vedas. The purport of what 
Prajapati has said (in 10-13) is that the nitya-karmas must be 
performed by one who is eligible for them. 


Actions are to be undertaken not only on the authority of 
what Prajapati has said but also on the ground of their being the 
cause of the movement of the Wheel of the world. This He says 
in three verses (beginning with) ‘From food ,’ etc.: 


1. Five sacrifices: to the gods, manes, humans, creatures and rsis. 


15 
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aama Ya megaa: | 
"uei ust aa: wines: NSN 


14. From food are born the creatures; the origin of food is 
from rainfall; rainfall originates from sacrifice; sacrifice has 
action as its origin. 


Annat, from food, when it is eaten and transformed into se- 
men and blood; bhavanti, are born; bhitani, the creatures, the bod- 
ies of creatures; anna-sambhavah, the origin of food; is parjanyat, 
from rainfall. This is indeed a perceived fact. Here He states the 
utility of actions: Parjanyah, rainfall; bhavati, originates; yajñät, 
from sacrifice, from the merit, called apürva, of (sacrifices:such 
as) Kariri etc. and Agnihotra etc. As to how the Agnihotra-sacrifice 
becomes the originator of rainfall has been explained in the 
Astadhyayi-kanda (Satapatha-Brahmana) in the section contain- 
ing six questions in the form of a dialogue between Janaka and 
Yajtiavalkya (see Br., Chapter Four). It is also said by Manu, 

When an oblation is properly poured in fire it reaches 
the sun. From the sun comes rainfall, from rainfall food, (and) 
from that (are born) the creatures (Ma. Sm., 3.76). 


And that yajfiah, sacrifice, called merit (dharma), which is 
subtle; karma-samudbhavah, has action as its origin; it is achieved 
through the activities of the priests and the sacrificer; for, enjoined 
actions are the cause of yajña, i.e. of the unseen result (apiirva).: 


au smt fate SEEN |d 
Tera ser Bud at wfefe neni 


15. Know that action has the Veda as its origin; the Veda 
has the Immutable as its source. Hence the all-pervading’ and 
eternal Veda is based on sacrifice. 


That (action), again, which is an originator of the unseen 
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results, brahma-udbhavam, has the Veda as its origin. Brahma 
means the Veda. That which has got this Veda alone as its valid 
means of knowledge (is brahma-udbhavam). Know (viddhi) that 
only those actions which are enjoined by the Veda are the source 
of the invisible results (apürva), but not any other (action) pro- 
pounded by heretics. This is the meaning. 

What is the difference between the Veda and the scripture 
propounded by heretics, which makes what is enjoined by the 
Veda alone righteous but not so the others? 

Hence He says: Brahma, called the Veda; aksara-sam- 
udbhavam, has the Immutable as its source. That is calledaksara- 
samudbhavam which like the breath of man originates, gets re- 
vealed, without being preceded by (i.e. not depending on) intel- 
lectual cognition, from the aksara, from the supreme Self which 
is free from (all) defects. Thus then, not being the creation of any 
person, the text of the Veda is free from all doubts about defects; 
and, being the originator of right knowledge, it is authoritative 
With regard to supersensuous matters. But the heretical words 
taught by those who are possessed of defects such as error, inad- 
vertence, imperfection of the organs, deceit, etc. cannot produce 
right knowledge. In line with this is the Sruti, 


Those that are the Rg-Veda, the Yajur-Veda, the Sama- 
Veda, the Atharvangirasa, history, mythology, arts, Upa- 
nisads, verses, aphorisms, elucidations and explanations are 
(like) the breath of this infinite Reality. All these are like the 
breath of this (supreme Self) indeed (Br., 2.4.10). 


Tasmát, hence, having originated directly from the supreme 
Self; brahma, called the Veda; which is sarva-gatam, all-per- 
vading, the revealer of everything; and nityam, eternal, inde- 
Structible; is, from the standpoint of its purport, pratisthitam, 
based; yajne, on sacrifice, called merit (dharma), which is 
Supersensuous. So the meaning is that, by rejecting the pseudo- . 
religion preached by heretics, righteousness (dharma) taught 
by the Veda is to be practised. 
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Let this be so. But what follows from this? 
Hence He says: 


wa nand am aqadadte a: 1 
mgran we wet a staf neg 


16. O Partha, he who does not follow here the Wheel thus 
set in motion is of sinful life. Deriving pleasure from the senses, 
he lives in vain. 


In the beginning is manifested from the supreme Lord the 
Veda, which is the revealer of everything, (and is) eternal and fault- 
less; from that follows the knowledge of rites and duties; from the 
performance of those (rites and duties) is produced merit; from 
that rainfall; from that food; from that the creatures; in the same 
way, again, follows the engagement of the creatures in actions. 

Yah, he who; na-anuvartayati, does not follow; cakram, 
the Wheel, the sustainer of the whole world; evam pravartitam, 
thus set.in motion, by the supreme Lord; O Partha, sah, he; is 
aghayuh, a man of sinful life. Jivati, he lives; mogham, in vain, 
indeed. For him death is better than life, because there is a pos- 
sibility of (his) practising righteousness i in another birth. This is 
the meaning. In support of this is the Sruti, 


Now this self (the ignorant man) is an object of enjoyment 
to all beings. That he makes oblations in the fire and performs 
sacrifices is how he becomes such an object to the gods. That he 
studies the Vedas is how he becomes an object of enjoyment to, 
the rsis (sages). That he makes offerings to the manes and de- 
sires children is how he becomes such an object to the manes. 
That he gives to men shelter as well as food is how be becomes 
an object of enjoyment to men. That he gives fodder and water 
to the animals is how he becomes such an object to them. And 
that beasts and birds, and even the ants, feed in his home is how 
he becomes an object of enjoyment to these (Br., 1.4.16). 
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A knower of Brahman is excluded by the word indriyà- 
ramah, one who derives pleasure from the senses. Since he de- 
rives pleasure from the objects through the organs, therefore, 
being eligible for rites and yet not performing them, he acquires 
sin only and lives indeed in vain. This is the idea. 


But he who has realized the supreme Entity and does not 
derive pleasure from the senses, he, on account of being self- 
fulfilled, does nct incur sin even by not performing the rites 
which are thus the tause of the movement of the Wheel of the 
World. This He says :» two verses: 


amana LATTA WEE | 
aera wo URA a a fae eon 


17. But that man who rejoices only in the Self and is satis- 
fied (only) with the Self, and is contented only in the Self—for 
him there is no duty to perform. 


Only one who derives pleasure from the senses experiences 
Joy in garlands, sandal-paste, woman and so on; contentment in 
food, drinks, etc. which are pleasing to the mind; and gratifica- 
tion by getting animals, sons, gold, etc., and from the absence 
of disease etc. For, it is a matter of experience that, in the ab- 
sence of the aforesaid objects there is an absence of joy, con- 
tentment and gratification in those who are full of attachment. 
Joy, contentment and gratification are particular mental modes 
revealed by the witnessing consciousness. 

However, in the verse, ‘(As) the extent of need (fulfilled) 
in a well’ (2.46), it has been said that the man who has attained 
the highest Bliss does not desire the pleasure of objects, be- 
cause he does not perceive duality and because it is very insig- 
nificant. Hence, since on account of the absence of joy, content- 
ment and.gratification with regard to the non-Self he continues 
to perceive directly the Self which is supreme Bliss and non- 
dual, therefore it is through a figure of speech that he is called 
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‘atma-ratih, one who rejoices in the Self", ‘atma-trptah, one 
who is satisfied with the Self’, ‘atma-santustah, one who is con- 
tented in the Self’. Accordingly there is the Sruti, 


He disports in the Self, delights in the Self, and is en- 
grossed in (spiritual) effort. This one is the chief among the 
knowers of Brahman (Mu., 3.1.4). 


The ca, and, in @tma-trptah ca (in the Gita verse) is for draw- 
ing in the word eva, only. The word manavah, man, is used to 
imply that any person whosoever who has become so is alone 
self-fulfilled, but not anyone (merely) through his excellence in 
Brahminhood etc. The ca in àtmani eva ca santustah is used in 
the sense of a conjunction. Yah, he who has become thus; fasya, 
for him; na vidyate, there is no; karyam, duty, whatsoever, be it 
Vedic or worldly, because the ground of eligibility is absent in him. 


(Objection:) Is it not that, even in the case of a man of Self- 
knowledge there should be rites and duties for self-elevation or 
Liberation or avoidance of evil? 

Hence He says: 


"VH Wer gum arate mino 
1am wy wfxesermmas: Ng 


18. For him there is no need at all for action, nor (does he 
suffer) any effect whatsoever here from nonperformance of ac- 


tion, because for this one there is no needful connection what- 
Soever with any object. 


Tasya, for him, for the one who rejoices in the Self; na eva 
arthah, there is no need at all—be it in the form of prosperity or 
of Liberation—; krtena, for action, because in him there is no 
hankering for elevation to heaven etc., and because Liberation 


cannot be achieved through action. In keeping with this is the 
Sruti, 
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A Brahmin should resort to renunciation after examin- 
ing the worlds acquired through karma, with the help of this 
maxim: ‘There is nothing (here) that is not the result of karma; 
so what is the need of (performing) karma? (Mu., 1.2.12). 


That is to say, akrtah (that which is not a product of action), the 
eternal, Liberation; does not come krtena, from action. 

The negation of its (Liberation) being a product of Knowl- 
edge as well is suggested by the word eva, at all (in the Gita 
verse). For, the ‘non-achievement’ of the ever-achieved Libera- 
tion, which (Liberation) is the nature of the Self, consists in the 
mere ignorance (about it). And that (ignorance) is removable by 
Knowledge alone. When that (ignorance) is removed by the 
Knowledge of Reality, then for that knower of*the Self there 
remains no need whatsoever to be fulfilled either through ac- 
tion or through Knowledge. This is the meaning. 

(Objection:) Even by a man in sucha state actions must be 
undertaken for avoiding evil. 

Hence He says, na akrtena, nor (does he suffer) any effect 
from nonperformance of action. The suffix (kta) is used here to 
convey the sense of an abstract noun. Through the nonperfor- 
mance of the nitya-karmas, there is no effect kascana, whatso- 
ever; tha, here, in the world, in the form of either being open to 
censure or incurring some evil. 

He (the Lord) states the reason for all this in the next half (of 
the verse): The (word) ca is used in the sense of ‘because’. Be- 
cause asya, for this one, for the knower of the Self; there is na, 
no; artha-vyapasrayah, needful connection whatsoever; sarva- 
bhitesu, with any object, beginning from Brahma and ending with 
inanimate objects. The meaning of the sentence is that there is no 
need that can be fulfilled through work by depending on some 
particular object. Therefore performance and nonperformance are 
useless for this one, as the Sruti says, ‘Things done or not done do 
not trouble him’ (Br., 4.4.22). In accordance with the Sruti, ‘Even 
the gods cannot prevail against him, for he becomes their own 
Self" (ibid. 1.4.10), since it has been said that even the gods are 
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incapable of preventing his Liberation, therefore the purport is 
that there neéd’be no performance of any action even in the form 
of worship of gods for averting obstacles. 

This kind of a knower of Brahman has been described by 
Vasistha in terms of seven different stages: 


The plane of knowledge, called subheccha, good resolve, 
is declared to be the first; the second one is vicáraná, delib- 
eration; the third is tanumanasa, fineness of the mind; the 
fourth is sattvapatti, experience of Reality; after that comes 
what is called asamsakti, non-relationship; the sixth is 
padarthabhavani, absence of objects; the seventh is spoken 
of as turyagà, reaching the turiya (L.Y. Vā., Lavana-upa- 
khyana, 13.113—-14). 


Among these the first is the desire for Liberation, which starts 
from discrimination between the eternal and the non-eternal, 
etc. and culminates in its fruit. Then, after approaching the guru, 
vicara—in the form of Sravana and manana—on the Upanisadic 
texts is the second. Then the third is the ability of the mind to 
grasp subtle things with concentration (accomplished) through 
the practice of nididhyasana. These three stages, which are forms 
of discipline, are called the waking state by the yogis; for, the 


world continues to appear as a separate (entity). So has it been 
said, 


O Rama, it has been ascertained that these three stages 
constitute the waking state. In the waking state this world is 
perceived just as it is with ideas of differences (¥ Vā., Nir- 
vana-prakarana, part 1, 126.52). f 


Then from the Upanisadic texts follows, as the fruit, the 
fourth stage, (viz.) sattvapatti, experience of Reality, consisting 
in the supersensuous realization of the identity of Brahman and 
the Self. This is called the state of dream, because the universe 
as a whole appears as unreal. So it has been said, 
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When firmness in nonduality is established and duality 
has ceased, the persons who have reached the fourth stage 
see the world as a dream (L.Y.Va., Yoga-saptabhümikà- 
upakhyana, 43.70). 


That yogi who has reached the fourth stage is called brahmavit, 
a knower of Brahman. However, the fifth, sixth and seventh 
stages a: c the secondary divisions of Jivanmukti itself. 

As to that, the state of nirvikalpa-samadhi (total spiritual 
absorption in which the subject-object relationship vanishes), 
which comes when the mind becomes withdrawn through the 
practice of savikalpa-samadhi (spiritual absorption in which 
the subject-object relationship persists), is called asamsakti, 
non-relationship, and susupti, sleep, because from this state 
he (the yogi) emerges (vyutthana) by himself. This yogi who 
is such is abrahmavid-vara, a great knower of Brahman. What 
comes after that as a result of the maturity of practising that 
(preceding samādhi) and lasts for a long time is called 
padarthabhavani, absence of objects, and deep sleep, because 
the yogi, who does not emerge by himself from that, is awak- 
ened only by the efforts of others. That one who is such is 
brahmavid-variyàn, a greater knower of Brahman. Indeed, it 
has been said, 


After reaching the fifth stage, called by the name sleep, 
he gradually reaches the sixth stage called deep sleep (ibid. 
73, 76). 


The seventh stage of turiya (the Fourth) is that state of spiri- 
tual absorption from which, on account of the total absence of 


. the perception of duality, he (the yogi) does not emerge either 


by himself or through (the efforts of) others; but he remains in 
every way ever Self-absorbed only, as a mass of full supreme 
Bliss alone, with his bodily functions managed by others—with- 
out any effort of his own—as a result of his vital forces being 
controlled by the supreme Lord. One who has reached that (stage) 
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is called brahmavid-varistha, the greatest knower of Brahman. 
It has verily been said, 


That one (the yogi), after being established in the sixth 
stage, should attain the seventh stage. (In the sixth stage) he 
may perceive only some difference, or he may not perceive 
anything at all. The seventh stage of yoga is called the Lib- 
eration of the disembodied (videha-mukti). Among the stages 
of yoga, that is the climax, and it is beyond the reach of 
words and is tranquil (ibid. 80—1), 


with regard to which it is said in the Bhagavata, 


As a person inebriated by wine does not notice whether 
the cloth worn by him drops down or stays on by chance, 
similarly, since the Self-realized person has attained his true 
nature, therefore he takes no notice of the transitory body, 
whether it remains lying down or standing (11.13.36). 

Together with its life-breath the body also, which is under 
divine dispensation, awaits the end of the result of past actions 
that produced it. One who has ascended the Yoga of Samadhi, 
who has experienced Reality, does not accept again that dream- 
body, together with the universe (ibid. 3.28.38). - 


There is also the Sruti, 


Just as the lifeless slough of a snake is cast off and lies 
in the ant hill, so does this body lie. Then the self becomes 
disembodied and immortal, (becomes) the Prana (supreme 
Self), Brahman, the Light (Br., 4.4.7). 


This is the summary in this connection: 


The fourth stage is Enlightenment; the previous three 
are the disciplines (leading to it). But the latter three are spo- 
ken of as states of jivanmukti (San). 
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Here even an unenlightened person who has ascended the 
first three stages is not eligible for rites and duties, what to speak 
of one who has realized the Truth, or of the Jivanmukta pos- 
sessed of that (realization)! This is the idea. 


aam: Add ar af anraz | 
SRI Mra et ctf JET: nee 


19. Therefore, remaining unattached, always perform duly 
the duty that must be undertaken. For, by performing (one’s) 
duty without attachment, man attains the Highest. 


Since you are not an enlightened man of this kind but are a 
seeker of Liberation, competent only for action, fasmat, there- 
fore; asaktah, remaining unattached, devoid of desire for re- 
sults; satatam, always—not occasionally; perform duly 
(samacara), fulfil in accordance with the scriptures, karyam 
karma, the duty that must be undertaken necessarily—those that 
are defined as nitya and naimittika', which are prescribed by 
the Sruti such as, “(One should perform the Agnihotra-sacri- 
fice) as long as one lives’, etc., and are enjoined for Knowledge 
by the Sruti, ‘The Brahmins seek to know It through the study 
of the Vedas, sacrifices, charity, and austerity consisting in a 
dispassionate enjoyment of sense-objects’ (Br. 4.4.22); hi, for; 
acaran, by performing; karma, (one’s) duty; asaktah, without at- 
tachment, as a dedication to God; parusah, (i.e.) purusah, man; 
apnoti, attains; param, the Highest, through the stages of purifi- 
cation of the mind and attainment of Knowledge. The idea is that, 
he alone (who thus attains the Highest) is the real man, none else. 


(Arjuna:) Is it not that, monasticism consisting in the re- 
nunciation of all actions is prescribed even for a seeker of Lib- 
eration, so that he practises $ravana, manana and nididhyasana 
with a view to attaining steadfastness in Knowledge? And thus, 


1. See Glossary. 
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not only is an enlightened person ineligible for rites and duties 
but also a dispassionate person who is desirous of Knowledge. 
And hence rites and duties should surely be discarded by me 
also who am dispassionate and a seeker of Knowledge. 
The Lord dispels this doubt of Arjuna by demonstrating 
the ineligibility of a Ksatriya for monasticism: 


adda fe dfatanitan sarees: | 
Tamera Wuyq AAA IRo N 


20. Since Janaka and others attained success along with 
action itself, (therefore) you surely ought to perform (your duty) 
also with a view to making people undertake their duties, and 
preventing them from taking the wrong path. 


Janakadayah, Janaka and others as well—Janaka, Ajata- 
Satru, and so on, who were Ksatriyas well known in the Srutis 
and the Smrtis; asthitah, attained; samsiddhim, success—stead- 
fastness in Knowledge achievable by means of sravana etc.; 
karmana eva, along with action itself—but not along with re- . 
nunciation of actions—, even though they were men of Knowl- 
edge. Hi, since this is so; therefore you also, who are a Ksatriya— 
(here) the words (kartum arhasi, ought to perform) have to be 
supplied from the later portion—kartum arhasi, ought to per- 
form your duty, whether you be a seeker of Knowledge or a 
man of Knowledge; because in the sentence, ‘the Brahmins 
renounce the desire for sons, for wealth and for the worlds, 
and lead a mendicant's life’ (Br., 3.5.1), which enjoins mo- 
nasticism, one's being a Brahmin is what is required, just as 
Ksatriyahood is required in, ‘A raja desirous of sovereignty 
of heaven should perform the Rajasüya-sacrifice'; also because 
there is the Smrti, *A Brahmin has four stages of life, a Ksatriya 
has three, (and) a Vaisya has two’ (cf. Vai. Dh. Sū., 1.1.10- 
12). In the Purana (text) also, 


Ofthose who were born from the mouth (ofthe supreme 
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Person) is this duty of bearing the insignia of Visnu (i.e. 
monasticism). This duty does not befit those who are born 
from the arms or from the thighs’, 


it is stated that there is no monasticism for the Ksatriyas and the 
Vaisyas. Therefore it has been rightly declared by the Lord, ‘Since 
Janaka and others attained success along with action itself”. 

In accordance with the Smrti, 


All the duties are dependent on the king. The king is the 
upholder of the duties,’ etc., 


even as the promoter of the duties of the castes and stages of 
life a Ksatriya must undertake work. This He says in, ‘loka- 
sangraham,’ etc. Lokasangraha means making people under- 
take their own duties and preventing them from taking the wrong 
path. (Sampasyan) with a view to that api, also—this word sug- 
gests, ‘observing the conduct of good people such as Janaka 
and others also'—-, you eva, surely; kartum arhasi, ought to per- 
form your duty; this is the construction. Even if you are a man 
of Knowledge, still, you, whose body has been formed by the 
results of actions that lead to birth as a Ksatriya, are like Janaka 
and others fit for performing your duties under the influence of 
prarabdha-karma, with a view to making people undertake their 
duties and preventing them from going astray. But (you are) not 
fit for discarding (your duties), since you have not been born a 
Brahmin. This is the idea. 

Being cognisant of this kind of intention of the Lord, it has 
been ascertained by the venerable Commentator that monasti- 
cism is for the Brahmin only, not for others. But it is to be noted 
that, it has been stated by the writer of the Vartika, merely as a 
bold assertion, that Ksatriyas and Vaisyas also can take to mo- 
nasticism. 


(Arjuna:) *Even if I undertake work, why will people imi- 
tate this?” 
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Anticipating this doubt He says, ‘(They will imitate that 
conduct) since they follow the behaviour of great persons’: 


maA Seque Ta: | 
a UA Hed Manaa nee 


21. Whatever a superior person does, another does that very 
thing! Whatever he upholds as authority, an ordinary person 
follows that. 


Yat yat, whatever action, whether good or bad; Sresthah, a 
superior person, an eminent person, such as a king; dcarati, does; 
itarah, another; janah, person, an ordinary person who is his 
follower; does tat tat eva, that very thing—but not something 
else independently. This is the meaning. 

(Arjuna:) Keeping the scriptures in view and giving up the 
practices of eminent persons that are not sanctioned by the scrip- 
tures, why does not a person undertake only actions prescribed 
by the scriptures? 

Anticipating such a doubt, He shows that others follow 
the eminent persons even in matters of understanding as in 
matters of conduct: Yat, whatever, whether Vedic or mundane; 
sah he, the superior person; pramànam kurute, upholds as 
authority, accepts as authoritative; lokah, an ordinary person 
also; anuvartate, follows, upholds as authority; raz, that itself— 
but (he does) not (accept) anything independently. This is the 
purport. 

"This being so, actions must be undertaken by you who are 
an eminent prince, for making people undertake their duties and 
preventing them from taking the wrong path. For the rule is 


that, people's actions correspond to those of the eminent ones.’ 
This is the import. : 


He (the Lord) says in three verses, 


"In this matter I Myself 
am an example': 
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qÀ maia aot fay cig feno a 
Warranted ad wa a anfit 122 


22. In all the three worlds, O Partha, there is no duty what- 


‘soever for Me (to fulfil); there is nothing unachieved that has to 


be achieved. (Still) I am engaged in work. 


O Partha, even trisu, in all the three; lokesu, worlds; na 
asti, there is no; karíavyam, duty, whatsoever (kificana); me, 
for Me (to fulfil); becausena, there is no; anavaptam, unachieved 
result, whatsoever; avaptavyam, that has to be achieved by Me. 
Still, varte eva, I am engaged; karmani, in action; i.e. I do per- 
form work. By addressing him (Arjuna) as ‘Partha’, He points 
out this: You who, being born in a very pure Ksatriya family 
and being the grandson of Süra (a Yadava prince), are very much 
like Me should behave like Me. 


(Arjuna:) Even making people undertake their duties and 
preventing them from taking the wrong path is not Your duty, 
because it is fruitless. 

Anticipating this He says: 


aR we x add wg mioaa: 1 
m amhad ayer: wet ade: i23 


23. For, O Partha, if at any time I do not continue vigilantly 
in action, men will follow My path in every way. 


O Partha, yadi, if, again; jatu, at any time; aham, I; na 
varteyam, do not continue; atandritah, vigilantly, tirelessly; 
karmani, in action—if I do not perform actions; then, manusyah, 
men, who are fit for action; anuvartante, will follow; sarvasah, 
in every way; vartma, the path; mama, of Mine, who am pre- 
eminent. 


(Arjuna:) It is but proper that people should follow the path 
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of Yours who are pre-eminent. What is the harm if they follow? 
Hence, to this He says: 


sR eer a maf at AA ad 
WEUUD Wo Sal egen: wear: een 


24. These worlds will be ruined if I do not perform action. 
And I shall become the agent of the intermingling (of castes), 
and shall be destroying these beings. 


Cet, if; aham, I, the lord; na kuryām, do not perform; karma, 
action; then, since actions by Manu and others, who are My 
followers, do not arise, ime lokāh, these worlds: utsideyuh, will 
be ruined, as a result of the destruction of duties which are the 
cause of continuity of the world; ca, and; as a consequence, 
syam, I Myself shall become; kartā, the agent; sankarasya, of 
the intermingling of castes. And by that, I Myself upa-hanyam, 
shall be destroying; all imah, these; prajah, beings; I shall be 
bringing about destruction through the annulment of righteous- 
ness. How, again, can I, the Lord, who am engaged in promot- 
ing the welfare of creatures destroy them all? This is the idea. 

Another interpretation of the verses beginning with ‘What- 
ever a superior person does,’ etc. (21) is this: It is not that you 
ought to perform (your duty) merely with a view to making 
people undertake their duties and preventing them from taking 
the wrong path, but also because of its being the conduct of 
eminent people. This he says in yat yat, whatever, etc. Thus, the 
kind of conduct that I who am pre-eminent have, that very kind 
of conduct should be pursued by you who are My follower; but 
not any other, independently, This is the meaning. 

(Arjuna:) Of what kind is Your conduct which has to be 
followed by me? 

In answer to such a question, that (conduct) has been re- 


vealed through the three verses beginning with ‘In all the three 
worlds, O Partha,’ (22) etc. 
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(Arjuna:) Is it not that there is no harm whatever to You, 
the Lord, even while engaged in loka-sangraha, because You 
have no idea of agentship? But in my case, who am a human 
being, Knowledge will become overpowered because ofthe idea 
of agentship while I am engaged in loka-sangraha. 

Hence He says: 


am: aiaa ae adit ara | 
gales anfa Ri Ry N 


25. O scion of the Bharata dynasty, as the unenlightened 
people perform (their duties) with attachment to work, so should 
an enlightened person act, without attachment, being desirous 
of loka-sangraha. 


Yatha, as; avidvamsah, the unenlightened people, the igno- 
rant; kurvanti, undertake actions; saktah karmani, with attach- 
ment to, becoming engrossed in, work, with the idea of agentship 
and the desire for results; tathā, so, indeed; even an vidvan, 
enlightened person, the knower of the Self: kuryat, should act, 
(cikirsuh) with a desire for loka-sangraha; but asaktah, remain- 
ing unattached, i.e. without having the idea of agentship and the 
desire for (selfish) results. } 

By addressing him (Arjuna) as ‘Bharata’ He (the Lord) 
points out, *You, being a scion of the race of Bharata—or, being 
devoted (rata) to Knowledge (bha)—are capable of understand- 
ing the purport of the scriptures as has been taught." . 


(Arjuna:) What is the reason that loka-sangraha has to be 
achieved only through performance of action but not through 
imparting tattva-jñāna (Knowledge of Reality)? 

Hence He says: 


4 gate waa AT | 
weedeat fas: AAT dI 


16 
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26. One should not create any disturbance in the beliefs of 
the ignorant, who are attached to work. While himself remain- 
ing alert the enlightened person should, by duly performing all 
the duties, make them do these. 


By instructing about the Self, which is not an agent, one 
should not create (janayer) any disturbance (bheda) in the be- 
liefs.(buddhi), ‘I shall perform this work and I shall enjoy its 
fruit’, ajfianam, of the ignorant, of the non-discriminating ones; 
karma-sanginàm, who are attached to work, who are engrossed 
in work with the idea of agentship and desire for result. But, 
yuktah, while himself remaining alert; vidvan, the enlightened 
person, desirous of /oka-sargraha; josayet, should make them 
do these (duties) with joy; by rousing their faith, samacaran, by 
duly performing (himself); sarva-karmani, all the duties for 
which the unenlightened are eligible. If the beliefs of the ineli- 
gible persons are disturbed by instructing them, then since faith 
in work will cease and Knowledge will not arise, therefore the 


result will be their becoming deprived of both. So has it been 
said, 


If one tells an ignorant or a half-awakened person that 
everything is Brahman, then that person will be thrown into 
a great chain of hells by him (L. Y. Vā., Dàsürakhyàna, 17.27). 


Although the performance of duties be the same in the case 
of both the enlightened and the unenlightened men, still, by way 
of showing the difference between them, He, in accordance with 
the presence and absence of the idea of agentship, explains in 
two verses the meaning of the verse, ‘as the unenlightened people 
perform (their duties) with attachment..." (25): 


Waa: framma Ut aain wdyr. 
megna satetata rea pd 


27. While actions are being done in every way by the gunas 


3.28] KARMA-YOGA 243 


of Prakrti (Nature), one whose mind is deluded by egoism thinks 
thus: ‘I am the doer.’ 


Prakrti, Nature, means Maya, which is constituted by the 
gunas—sattva, rajas and tamas, and has the nature of false ig- 
norance and is the power of the supreme Lord, in accordance 
with the Sruti, ‘One should know that Nature is surely Maya, and 
the supreme Lord is the Ruler of Maya to be sure’ (Sv., 4.10). 

While karmàni, actions, mundane and Vedic; kriyamanani, 
are being done; sarvasah, in every way; gunaih, by the gunas— 
the transformations in the form of cause and effect; prakrteh, of 
that Prakrti (Nature); ahankàra-vimüdha-àtmà, one whose mind 
is deluded by egoism, one whose mind (ātmā) is incapable of 
distinguishing the true nature (of the Self) (vimüdha) on ac- 
count of identifying himself with the aggregate of body and or- 
gans, one who thinks of the non-Self as the Self, iti manyate, 
thinks thus; ‘kartā aham, I am the doer, I perform those ac- 
tions’, by superimposing the idea of agentship (on the Self). In 
‘aham kartà' (the word kartā is formed by adding) the suffix 
trn (after the verbal root kr). Hence according to the aphorism 
(of Panini), ‘na lokavyayanistha-khalarthatrnam’ (2.3.69), the 
use of the Genitive case is ruled out. (Therefore the word karmani 
is used in the Accusative case instead of in the Genitive.) 


But the enlightened person does not think so. This is what 
He says: 


arafag wera qurefawmmdh d 
Tum qur ada gA AT 4 owswd ZI 


28. But, O mighty-armed one, the one who is a knower of 
the true nature of the body, organs, mind, and their actions (on 
the one hand) and the Self (on the other) does not become at- 
tached, thinking thus: ‘The organs get engaged in the objects.” 


Tattvavit is one whe is a knower of the true nature (of 
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things). By the use of the word tu, but, He Speaks of his 
(tattvavit'’s) distinction from the unenlightened person. True 
nature of what? Hence in answer He says, guna-karma-vi- ' 
bhagayoh: The gunas are the body, organs and the mind, which 
are the basis of egoism; and karmas are their functions, which 
are the basis of the idea of ‘mine’. 

The phrase guna-karma appears in the collective singular 
number (being formed through the compound called samahara- 
dvandva). Vibhàga means that which stands differentiated by 
virtue of its being the revealer of all the mutable insentient things; 
i.e. the Self, which is of the nature of self-revealing Conscious- 
ness and is unattached. The dvandva-compound is formed be- 
tween guna-karma and vibhaga. 

That person who knows the true nature of guna-karma 
(body-organs-mind and their functions) and ofthe vibhaga (Self), 
of the illumined and the Illuminator, of the insentient and the 
Sentient, of the mutable and the Immutable; he, iti matvd, think- 
ing thus; ‘gunah, the organs, which are of the nature of instru- 
ments; being mutable, get engaged (vartante) gunesu, in the ob- 
jects, but not so the Self, which is Immutable’; na sajjate, does 
not become attached; he does not have attachment, he does not 
entertain the idea of agentship like the unenlightened person. 

By addressing him (Arjuna) as ‘Mahābāho, O mighty- 
armed one’, He indicates, ‘Being possessed of the signs of a 
great person as mentioned in the Samudrika (science of the marks 
on the body), you should not become non-discriminating like 
ordinary people.’ 

Or, (the meaning oftattvavit guna-karma-vibhagayoh is) one 
who is a knower of the true nature of the (two) divisions of the 
gunas (constituents of Prakrti) and their functions (karma). In 
this case the utility of the word vibhaga (division) has to be thought 
over, since it would have sufficed to say guna-karmanoh, of the 
gunas (constituents of Prakrti) and karmas (their functions). 


He (the Lord) concludes (in the following verse) what was 
said that, by making the performance of actions by the enlight- 
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ened and the unenlightened similar in this way, the enlightened 
person should not cause disturbance in the beliefs of the unen- 
lightened persons: 


Tethys: sup otg 
RERA a PERA fuer nen 


29. The knower of the All should not disturb them who, 
wholly deluded by the gunas of Prakrti, become attached to the 
activities of the gunas, who do not know the All, and who are 
evil-minded. 


Krtsna-vit, the knower of the All, who has the knowledge 
of the Self in Its fullness; na vicalayet, should not disturb, i.e. 
should not himself dislodge from their faith in activities; tan, 
them, who are attached. to actions; who, wholly deluded 
(sammüdhàh) by the gunas, by the constituents, prakrteh, of 
Prakrti, of the aforesaid Maya, (i.e.) by its properties in the form 
of effects, (viz.) the transformations such as body etc.; who, 
thinking of those very ones as the Self on account ofthe non- 
manifestation of Its true nature, sajjante, become attached to 
the activities (karma) of those very gunas, (i.e.) of the body, 
organs and mind; who entertain a very firm idea of ownership 
as, ‘We perform actions for their results’, akrtsna-vidah, who 
do not know the All, who identify themselves with the non- 
Self; mandàn, who are evil-minded, who being of impure minds 
have not acquired the competence for Knowledge. 

But those who are not evil-minded, who are of pure minds, 
they, by themselves, lose faith (in actions) when discrimination 
dawns, when they become competent for Knowledge. This is 
the idea. 

The words krtsna and akrtsna have been explained by the 
writer of the Vartika (in two verses) as meaning the Self and the 
not-Self, in accordance with the Srutis: 


Since from such sentences as. “Existence alone’ (Ch.. 
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6.2.1), the nondual Entity is the All, therefore how can there 
be any possibility of Its opposite entity that is not the All? 
(Br. Va., 1.4.655). 

The not-All is said to be that on the perception of which 
even, that (very thing) as well as some other entity still re- 
mains unperceived and, similarly, which even on remaining 
to be perceived, (the other entity) becomes perceived (ibid. 
1.4.662). 


Since the not-Self is possessed of parts and many properties, 
therefore the very same thing, for instance a pot, even when 
known as possessed of some property or some part, that very 
thing remains unknown as possessed of other properties or other 
parts. Also, other things which are different from it, for instance 
a cloth, remain unknown, to be sure. Thus even when those pot 
etc. remain unknown, cloth etc. may become known. Hence, 
since though something is known, things other than that still 
remain unknown, and since even when that thing remains un- 
known, other things become known, therefore that thing is called 
akrtsnah, the not-All. 

But the krtsnah, the All, is the nondual Self only, because 
when That is known nothing else remains (to be known). This is 
the meaning of the two verses. 


Thus, even though there is similarity in the performance of 
actions, the distinction between the unenlightened and the en- 
lightened persons has been stated from the points of view of 
deep attachment to the idea of agentship and its absence. Now 
by stating that, even an unenlightened person who hànkers after 
Liberation has a distinction—in the form of dedication to God 
and absence of the desire for results—from one who is not an 


aspirant to Liberation, he emphasizes that Arjuna is fit for ac- 
tions since he is unenlightened: 
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30. By becoming free from desires, devoid of the idea of 
‘mine’ and devoid of the fever of the soul, engage in battle by 
dedicating all actions to Me with (your) mind Spiritually imbued. 


Bhütvà, by becoming; niràsth, free from desires; nirmamah, 
devoid of the idea of ‘mine’ with regard to your own body, chil- 
dren, brothers, and so on; and vigata-jvarah, devoid of the fever 
of the soul—the word jvara (fever) is used to mean sorrow, be- 
cause it causes suffering—, devoid of Sorrows, of this world and 
the next, in the form of infamy, falling into hell, etc:; you, who 
are desirous of Liberation, yudhyasva, engage in battle—the idea 
is, you undertake the prescribed duties; sannyasya, by dedicat- 
ing; sarvani karmani, all actions, all kinds of actions mundane 
and Vedic; mayi, to Me, to Vasudeva, who am God, the supreme 
Lord, omniscient, the Controller of all, the Self of all; adhyatma- 
cetasa, with your mind (cetas) spiritually imbued—{i.e.) with the 
idea, ‘I, as an agent under the inner Controller, perform actions 
for that God alone, as (does) a servant for a king.’ 

Here dedication to God and desirelessness are common to 
all the actions of the person desirous of Liberation. It is to be 
noted that freedom from the idea of ‘mine’ and the casting off of 
sorrows refer merely to the battle under discussion; for, the idea 
of ‘mine’ and sorrows in other contexts are not "under discussion. 


The performance of enjoined actions, without the desire 
for results and with the idea of dedication to God, leads to the 
fruit of Liberation through the stages of purification of the mind 
and attainment of Knowledge. This is what He says: 


3 * wafüé engaia war: 1 nite 
Tes Tord ast af: uae 


31. Those men who follow always this teaching of Mine with 
faith and without cavil, they also become freed from actions. 


Ye manavah, those men, whoever they may be—men are 
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mentioned because they are eligible for actions—; who anu- 
tisthanti, follow; idam matam me, this teaching of Mine, con- 
sisting in the performance of enjoined actions without desire 
for results; nityam, which having been taught by the eternal 
(nitya) Vedas is beginningless and has come down tradition- 
ally; or, which is essential; or, always; $raddhàvantah, with 
faith—sraddha means the belief ‘this is indeed so’ with regard 
to what is taught by the scriptures and the teachers, even thou gh 
it may not have been realized; being possessed of that—; 
anasuyantah, without cavil—asiaya means finding fault in what 
is good, and it takes the form: ‘This one is uncompassionate. He 
impels me to sorrowful actions’; without entertaining that cavil, 
which may in the context under discussion possibly arise against 
Me, Vasudeva, the Teacher and the friend of all'—; te api, they 
also, like the man of full realization; mucyante, become freed; 
karmabhih, from actions, called righteous or unrighteous, through 
purification of the mind and rise of Knowledge. 


Having thus spoken of the merits from a positive point of 
view, He states the defects from a negative standpoint: 


a sene aghast À 
SORRTEORRET E MM 


32. But those who, decrying this, do not follow My teach- 
ing, know them—who are of impure minds and (hence) are vari- 
ously deluded about all knowledge—to have gone to ruin. - 


The word tu, but, indicates faithlessness, which is opposed 
to the quality of a man of faith. Hence, ye, those who, because 
of heresy and faithlessness; na, do not; (anutisthanti) follow 
etat, this; matam, teaching, of Mine; abhyasityantah, by decry- 
ing it, by inventing defects in it; viddhi, know; tan, them; 
acetasah, who are of impure minds; and, for this very reason, 
sarva-jfiána-vimüdhàn, who are ‘variously deluded about all 
knowledge, who are deluded with regard to the validity of the 
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means of knowledge, with regard to the subject matter, and with 
regard to the necessity—in respect of all knowledge concerning 
actions and the qualified and the unqualified Brahman—, who 
are unfit in every way; nastàn, to have Bone to ruin, as deprived 
of all the human ends. 


(Arjuna:) Being aware of the danger in violating Your rule 
as in that of a king, why do they who cavil not follow Your 
direction, and why do they set their face against attaining all the 
human goals? 

Hence He says: 


ai aed wen: wader | 
wei aba ant fre: fe afte naan 


33. Even a man of wisdom behaves according to his own 
nature. Beings follow (their) nature. What can restraint do? 


Prakrti, nature, means the all-powerful impressions of 
righteousness, unrighteousness, knowledge, will, etc. that were 
acquired in past lives and are manifest in the present life, which 
fact is proved by the Sruti, ‘It is followed by knowledge, work 
and past experience’ (Br., 4.4.2). i 

All creatures, jfianavan api, even a man of wisdom—even 
aknowerof Brahman or one who knows the difference between 
the good and the bad—what to speak of a fool; cestate, behaves; 
prakrteh sadrsam, according to that nature of his own (svasya)— 
which agrees: with the maxim, ‘(In instinctive actions) there is 
no distinction from the animals etc.’ (See Sankaracarya's intro- 
duction to the B. S) Therefore, bhütàni, beings, all creatures; 
yanti, follow; (their) prakrtim, nature, even though it is the cause 
of being deflected from the human goals. In that respect, kim 
karisyati nigrahah, what will restraint do, be it Mine or of a 
king? That is to say, because of the intensity of attachment, that 
(restraint) is incapable of preventing one from evil. Those who 
owing to the predominance of bad impressions engage in evil, 
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even though aware that it is the door to a great hell, are not 
afraid of the guilt of transgressing My directions. This is the idea, 


(Arjuna:) Is it not that, if all classes of creatures are under 
the influence of their natures, then there being no scope for self- 
effort in mundane and Vedic matters, injunctions and prohibi- 
tions will become meaningless? Nor is there anyone devoid of 
his nature with regard to whom these can be meaningful. 

Hence He says: 


séxuvafzuvani unewt smafudt | 
wat ama wea ufufedb uiv 


34. With regard to the objects of all the organs, attraction 
and repulsion are present following a settled rule. One should not 
come under the sway of those two, because they are one's enemies. 


By the repetition of indriyasya indriyasya, of the organs, it 
is implied that, arthe, with regard to the objects, of all the or- 
gans—with regard to sound, touch, form, taste and smell (in the 
case of sense-organs), and similarly also with regard to the ob- 
jects of all the organs of action, with regard to speaking etc. 
vyavasthitau, are present following a settled rule, are present in 
accordance with the conditions of favourableness and unfavour- 
ableness; raga-dvesau, attraction and repulsion—attraction with 
regard to an object that, even though forbidden by the scriptures, 
is favourable, and repulsion with regard to an object that, even 
though enjoined by the scriptures, is unfavourable; thus (it is or- 
dained) with regard to every organ. However, those two (attrac- 
tion and repulsion) occur everywhere, but not irregularly. 

As regards this the scope of self-effort and the scriptures is 
this that, *vasam na agacchet, one should not come under the 
sway; tayoh, of those two'. How? That which is man's nature 
impels him to such scripturally forbidden acts as eating the meat 
of game killed by a poisoned arrow etc., following attraction 
alone, which occurs from the idea of something being a source 


3.34] KARMA-YOGA 251 


of what one desires, that (idea) being associated with the ab- 
sence of the powerful idea that it (forbidden act) entails what is 
undesirable. Similarly, it (one's nature) turns one away from 
even such scripturally enjoined practices as sandhyavandana!, 
following repulsion alone, which occurs from the idea of some- 
thing being a source of what is undesirable, that (idea) being 
associated with the absence of the powerful idea that it (en- 
joined act) entails what is desirable. 

When a person is made to understand by the scripture that 
what is prohibited leads to a great evil, then the mere tangible 
idea that something is productive of the desirable cannot pro- 
duce attraction with regard to that thing, because the supporting 
idea? is absent, just as (one is not attracted) to food mixed with 
honey and poison. Similarly, when one is madè to understand 
by the scripture that what is enjoined leads to what is desirable, 
then, on account of the supporting idea, the mere knowledge 
that something is productive of undesirable results cannot give 
rise to repulsion with regard to that thing. And thus the scrip- 
tures, when not obstructed (by other factors), lead a person to 
what is enjoined and prevent him from what is prohibited. 

So, when as a consequence of the preponderance of dis- 
criminating knowledge arising from the scriptures the natural 
attraction and repulsion (of one) get destroyed following the 
eradication of their causes, the nature of a person who is endued 
with scriptural wisdom cannot lead him to a wrong path. Hence 
there arises no contingency of the scriptures and a person’s self- 
effort becoming useless. 

Na agacchet, one should not come; vasam; under the sway; 
tayoh, of those two, of attraction and repulsion. One should not 
act or withdraw under their influence, but one should eschew 
them by destroying their causes through the scriptural knowl- 
edge that is opposed to them. Hi, because; tau, those two, at- 
traction and repulsion, which are caused by natural defects; are 

1. Morning and evening hymns, and act of worship.—M. W. 
2. The strong idea that something is not productive of undesirable 
results. 
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asya, his, of this one, of a person who is a seeker of Liberation; 
paripanthinau, enemies, creators of obstacles on the path to 
Liberation, like a robber to a traveller. And this fact has been 
explained very elaborately (by the Commentator) under the Sruti, 


There were two classes of Prajapati’s sons, the gods and 
the demons. Naturally, the gods were fewer, and the demons 
more in number. They vied with each other’, etc. (Br., 1.3.1), 


by ascertaining as demoniacal the conduct that is opposed’ to 
the scriptures and arises from natural attraction and repulsion, 
and as divine the conduct that is in accord with the scriptures. 
So we desist. 


(Arjuna:) Is it not that, if scriptural duties alone aze to be 
undertaken by eschewing the behaviour that is common with 
animals etc., which is dictated by natural attraction and repul- 
sion, then one should undertake only such activities as begging 
etc. that are easy? What is the necessity of battle, which is a 

. Source of extreme sorrow? 

Hence He says: 


dor ent faq: weemfq egia | 
wert freni aa: ma waag: I3 


35. One's own duty, though defective, is superior to 
another's duty well-performed. Death is better while engaged 
in one's own duty; another's duty is fraught with fear. 


That duty is one's own which is prescribed (by the scrip- 
tures) for the respective caste and stage of life. Svadharmah, 
one's owri duty; though vigunah, defective—even though done 
without the perfection ofall its components (i.e. incompletely);! 


1. Sarvanga-upasamhara, perfection ofall the components; see Glos- 
sary. 


3.35] KARMA-YOGA 253 


is Sreyan, superior, more praiseworthy; para-dharmát, than 
another's duty— which has not been prescribed for oneself—; 
though svanusthitat, well-performed, done with perfection in 
all its components (i.e. completely). 

Indeed, nothing enjoined by an authority different from 
the Vedas can bea duty, on which (contrary supposition alone) 
the inference that ‘even another’s duty should be undertaken 
like one’s own duty, because it (too) is a duty’ can be an au- 
thority on this matter. For there is the dictum, ‘Duty is that 
which is to be undertaken for a human goal on the authority of 
an injunction presenting it’ (Jai. Sū., 1.1.2). 

Therefore, svadharme, while engaged in one's own duty, 
though it be defective in some part; even nidhanam, death; is 
Sreyah, better, more commendable, than the life of one who is 
engaged in somebody else’s duty. Verily, one’s death while re- 
maining engaged in one’s own duty is productive of fame in 
this world, and it is the cause of attaining heaven etc. hereafter. 
However, since paradharmah, another’s duty; is bhayavahah, 
fraught with fear, on account of being a source of infamy in this 
world and instrumental in leading to hell hereafter, therefore 
another’s duty also should verily be shunned like one’s own 
natural conduct that is prompted by attraction, repulsion, etc. 
This is the meaning. 

Thus in this way it stands stated that, those who accept the 
teaching of the Lord attain the highest good, and those who do 
not accept that fall away from the path to the highest good. (In 
the verses) beginning with, ‘But those who, decrying this,’ etc. 
(32), have been stated many reasons why those who have fallen 
from the path to the highest good engage in kamya-karmas with 
desire for results and perform only sinful acts. As to that, this is 
the verse summarizing them: 


Loss of faith, as also cavil, evil-mindedness and foolish- 
ness, béing under the influence of one's own nature, and ex- 
Cessive attraction and repulsion, and liking for another's duty— 
these are said to be those that lead to the evil path (Sar). 
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In this connection, with a view to following the teaching of 
the Lord by eliminating the cause that leads one to perform 
kamya(-karmas) and pratisiddha(-karmas), (Arjuna asks) in or- 
der to ascertain that cause: 


aft Jara, Arjuna said: 


AA dp Wasa und atta You: | 
arsaa «mía actiea aR: naan 


36. Now then, O scion of the Vrsni dynasty (Krsna), im- 
pelled by what does this man commit sin even against his wish, 
being engaged by force, as it were? 


The root cause of evil was stated in the verses, ‘In the case 
of a person who dwells on objects...’ (2.62) etc., and in the 
present context also it has been stated very elaborately in the 
verse, ‘(The knower of the All should not disturb them) who, 
wholly deluded by the gunas of Prakrti,’ etc. (29). As regards 
this, are all of them causes of equal importance, or is one alone 
the primary cause while the others are its supplementaries? As 
to that, in the first case great effort will be needed for eradicat- 
ing all individually. But in the latter case self-fulfilment will 
follow from the eradication of one alone. 

Therefore tell me, prayuktah, impelled; kena, by what 
cause; does ayam (purusah, i.e. purusah), this man, who is de- 
luded about all knowledge by not following Your teaching; com- 
mit (carati) papam, sin, all that results in evil—(i.e.) perform 
with desire for results the various kinds of actions, for instance 
the kamya(-karma) rites such as the Citra-sacrifice, as also the 

yena-sacrifice etc. which are a means to destroying enemies, 
and the prohibited (pratisiddha-karmas) acts such as eating poi- 
soned meat; anicchan api, even against his wish, even though 
from his own side there is no desire to do so; but he does not 
undertake actions taught by You, which consist in detachment 
and lead to the highest human Goal, although he has a liking for 
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them. Besides, such a thing is not possible unless there is sub- 
servience to some external impulsion. 

The meaning is: Therefore tell me of that which impels 
one to the evil path and owing to which a person, niyojitah, 
engaged; balat, by force; iva, as it were, like a servant by a 
king, performs that kind of work even while aware that it is 
opposed to Your teaching and results in all kinds of evil, so that 
(following Your instruction) it can be uprooted on being ap- 
prised of it. By addressing Him as "Varsneya, O scion of the 
Vrsni dynasty, who have incarnated out of compassion in the 
line of the Vrsnis, in the family of my mother’s father’, Arjuna 
implies, ‘I who am the son of a daughter of the Vrsnis should 
not be ignored by You.’ 


On being asked thus by Arjuna, (the Lord says in answer) 
what is approved by the Srutis, 


Others, however, say, ‘This self is identified with de- 
sire alone’ (Br., 4.4.5), ‘This (aggregate of desirable objects) 
was but the self in the beginning—the only entity. He de- 
sired, “Let me havea wife so that I may be born (as a child). 
And let me have wealth so that I may perform rites”,’ etc. 
(ibid. 1.4.17): 


silvrramqama, the Blessed Lord said: 


SRI VN Wa: |d 
Ehe TM MARE RU zen 


37. This desire, this anger, born of the quality of rajas, is a 
great devourer, a great sinner. Know this to be the enemy here. 


That about which you asked, the cause leading one forcibly 
to the evil path, is esah, this; kamah, desire, indeed, the great 
enemy, because of which creatures come to all kinds of grief. 
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Is not anger also seen to be an impeller to black magic etc.? 

Hence He says: Krodhah esah, this anger.... Desire itself, 
when obstructed by some cause, turns into anger. Therefore an- 
ger also is this desire indeed. The idea is that, when this great 
enemy itself is warded off there occurs attainment of all the 
human goals. 

For knowing the means of warding that off, He states its 
cause: rajoguna-samudbhavah, born of the quality ofrajas: that 
of which the quality of rajas, possessed of the nature of sorrow, 
activity and strength, is the source. Hence, since the effect fol- 
lows the cause, therefore that (desire) also is of that nature. Al- 
though the quality of tamas (see Chapter 14) is also a source of 
it, still, since rajas has predominance in sorrow and activity, 
therefore that itself is mentioned. Hereby it is sdid that, when 
rajas becomes, attenuated by the quality of sattva, that (desire) 
also gets eliminated. 

Or (the question is), How does it become the impeller to 
the evil path? 

Hence He says: (rajoguna-samudbhavah) that from which 
springs the quality of rajas, which is possessed of activity etc. 
For, when desire itself in the form of hankering for objects comes 
into being, it activates rajas and thereby impels a man to sorrow- 
ful actions. The idea is that it must therefore be destroyed. 

Is it not that, conciliation, bribery, sowing dissension and 
punishment are the four expedients (for overcoming one’s en- 
emy)? Among them, when the first three are impossible the 
fourth is to be employed, but, surely, not suddenly. 

Having this apprehension in mind, He states the qualities 
(of desire) by way of showing the impossibility of the (first) 
three: mahasanah, a great devourer; mahāpāpmā, a great sin- 
ner. That which consumes (asana) much (mahat) is mahà- 
asanah, as is stated in the Smrti, 


Knowing that all the paddy, barley, gold, cattle and 
women that are in the world are not sufficient for a single 
man, one should resort to desirelessness (Bh., 9.19.13). 
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So it cannot be placated through gift; nor even through concili- 
ation and sowing dissension, because it is mahá-pàpmà, a great 
sinner, very ferocious. For, one commits sin under the forcible 
impulsion of it, though aware of the evil consequence. So, viddhi, 


the Vartika in the course of explaining the Sruti, ‘This (aggre- 
gate of desirable objects) was but the self in the beginning,’ etc. 


If the above-mentioned eligible person be independent 
as regards engagement or disengagement, then it should be 
explained why this one proceeds along the path of transmi- 
gration as a helpless man, but is not impelled along the path 
that is characterized by detachment and leads to the total de- 
struction of the evil of transmigration? (Br. Vā., 1.4. 1806—7). 

One proceeds (along the path of transmigration) even 
while aware of its being productive of evil. This kind of be- 
haviour is not seen anywhere unless one is under the control 
of something else. Hence that which impels a person desirous 
ofthe highest good to undesirable actions has to be mentioned, 
so that it may be eliminated. The next Sruti (‘He desired,’ etc., 
Br., 1.4.17) is meant for this (Br. Vā., 1.4.1811-12). 

Since this person had not attained the highest human 
goal and was beset with infinite evils, therefore the fool ‘de- 
sired’ the unachieved human goals through efforts. Similarly, 
being possessed of desire arising from nescience, the unen- 
lightened man wants to discard evils existing in himself. And 
there is the Sruti, ‘Others, however,...’ (Br., 4.4.5). It is not 
seen here (at any time) that a desireless man has any activity. 
Indeed, whatever a creature does is an act desire. ‘This de- 
Sire, this anger,’ etc. is a statement of the Smrti. Hence it is 
1. This is according to the reading, akamasya kriyah kasciddrsyante 

neha karhicit. There is another reading: Akamatah kriyah kasciddrsyante 
neha kasyacit—It is not seen in this world that anyone whosoever does 
Some work without desire. 


17 
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not known that the impeller is anything other than desire 
(Br. Va., 1.4.1814—17). 


*It is not seen here at any time that a desireless man' (above) is 
a saying of Manu (Ma. Sm., 2.4). The remaining portion is clear. 


That its enmity follows from its being a great sinner is be- 
ing shown through illustrations: 


summ afmdersuyü Att a | 
anata Wet Mes 32 


38. As fire is enveloped by smoke, and as a mirror by dirt, 
(and) as a foetus remains enclosed in the womb, so is this 
shrouded by that. 


As to that, since the mind cannot function before the origi- 
nation of the body, therefore desire remains in a subtle form. 
Then it takes a gross form, becoming manifest in the mind that 
has become active in the gross body on account of the deeds 
that originated the body. That (desire) itself becomes grosser 
when it is excited again and again in the state when an object is 
being thought of. That itself becomes most gross when it has 
attained maximum excitement in the state when the object is 
being enjoyed. 

An illustration of the first state is this: As vahnih, fire, which 
is luminous by nature; is avriyate, enveloped; dhümena, by 
smoke, which is (its) concomitant and is naturally not lumi- 
nous. The illustration of the second state is this: Ca, and; yatha, 
as; adarsah, a mirror; is (covered) malena, by dirt, which is not 
its concamitant and comes to exist after the origin of the mirror. 
Theca, and, is used to point out secondary differences (between 
the two, mirror and dust) and also for connecting with (the verb) 
avriyate, is covered. The illustration for the third state is: Yatha, 
as; (a foetus) avrtah, remains enclosed; by being shut in com- 
pletely ulbena, by the caul, (rather) by the very gross mem- 
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brane (chorion) that encloses the foetus. Tathà, so, in all the 
three ways; is idam, this; avrtam, shrouded; tena, by that, by 
desire. 

Among these, fire, even though covered by smoke, accom- 
plishes its own actions like burning etc. But the mirror covered 
by dirt does not perform its own function of reflecting an im- 
age, the quality of polish alone being dulled. However, it con- 
tinues to be perceived as it is. On the other hand, the foetus 
covered by the membrane does not perform its own functions 
such as extending the hand, feet, etc., nor is it perceived in. its 
true form. This is the distinction, 


He (the Lord) amplifies the brief statement, ‘so is this 
shrouded by that’: 


em gata wet fdin q 
SMSO BAT TRUST WO seh 


39. O son of Kunti, the mind is covered by this constant 
enemy of the wise in the form of desire, which is like an insa- 
tiable fire. 


Jnanam, derivatively meaning ‘that through which (some- 
thing) is known’, i.e. the mind or discriminative knowledge, 
pointed out by the word idam, this (in verse 38); is @vrtam, cov- 
ered; efena, by this, by desire. Still, being a source of momen- 
tary joy!, it may be acceptable. Hence He says, nityavairina, by 
the constant enemy; jfianinah, of the wise. For, an unwise man, 
after having regarded desire as a friend during the enjoyment of 
an object, knows its enmity when he experiences sorrow as its 
result (thus), ‘I have been made sorrowful by desire’, whereas a 
Wise person knows even during enjoyment (thus), ‘I have been 
forced into evil by this (desire).’ So the discriminating person is 
smitten by sorrow during enjoyment as also during its conse- 


1. A different reading is, apatatah sukha-hetutvat. 
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quence. Thus it is a constant enemy of the wise. Hence it surely 
has to be destroyed by him in every way. This is the meaning. 

Then, what is its nature? Hence He says, kama-rüpena, in the 
form of desire: Kama means desire, thirst; in the form of that 
which has that very characteristic. By addressing him (Arjuna) 
as ‘© son of Kuntr', He discloses His love. 

Is it not that, even though it (desire) has to be destroyed by 
the discriminating man, it may be acceptable to the non-dis- 
criminating? Hence He says, duspürena analena ca, which is 
like an insatiable fire. Ca stands as a word of comparison. Anala, 
fire, derivatively means ‘that which has no (an) sufficiency 
(alam)’. As that fire cannot be satiated with oblation, so also (is 
not) this man by enjoyment. Hence, since it is constantly a cause 
of sorrow, therefore it should verily be destroyed even by the 
non-discriminating man as much as by the discriminating one. 
And thus there is the, Smrti, 


The desire of the sensual people does not ever become 
satiated through enjoyment. Like fire through clarified butter, 
it increases furthermore indeed (Ma. Sm., 2.94; Bh., 9.9.14). 


Or: Sincea wish is quenched through the acquisition of the 
wished objects, therefore desire in the form of wish will cease 
by itself through the enjoyment of objects; why then is there so 
much insistence on this matter? Hence it is said, duspürena 
analena ca, like an insatiable fire. Even though a wish may dis- 
appear for the time being on the acquisition of the object, yet 
since it appears again, therefore acquisition:of an object is 'not 
the remover of desire. But it is only the perception of the de- 
fects in objects that is so. This is the idea. 


When an enemy's abode is known, then he can be con- 
quered easily. Hence He speaks of its abode: 


staat wat qhacentirsmycat q 
vifaa ag ee xo lt 
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40. The organs, mind and intellect are said to be its abode. 


This one, by veiling knowledge, diversely deludes the embod- 
ied being with the help of these. 


Indriyàni, the organs—the organs of hearing etc., which 
are the perceivers of sound, (tactile) sensations, form (colour), 
taste and odour, and the organs of action, viz. speech etc., which 
cause talking, grasping, movement, defecation and orgasm; 
manah, mind, consisting of thoughts; and buddhih, intellect, 
consisting of judgement; are ucyate, said to be; adhisthànam, 
the abode, the shelter; asya, of this, of desire. Because, esah, 
this one, desire; avrtya, by veiling; jrianam, knowledge, dis- 
criminating wisdom; vimohayati, deludes, in various ways; 
dehinam, the embodied one, the one who has identification with 
the body; etaih, with the help of these, with the help of the organs 
which are engaged in their respective activities and are its abode. 


Since this is so,— 


aema faa aca oi 
wa RA Walaa ye I 


41. Therefore, O scion of the Bharata dynasty, after first 
controlling the organs, you renounce this one which is sinful 
and a destroyer of learning and wisdom. 


Since desire, which has its abode in the organs, deludes 
an embodied being, tasmat, therefore; niyamya, after control- 
ling; indriyàni, the organs, ear etc.; Gdau, first, before being 
deluded or before controlling desire—. For when they are con- 
trolled the control of the mind and the intellect also is accom- 
plished, because thought and judgement become the causes of 
evil through the activities of the external organs. Hence, even 
after mentioning them before separately in, ‘The organs, mind 
and the intellect’ (40), here (in the present verse) it is only said, 
‘the organs’; or, (by the word indriyani in the present verse) 


262 BHAGAVAD-GITA (3.41 


they (mind and intellect) too, being organs, stand understood. 
Bharatarsabha, O scion of the Bharata dynasty, having been 
born in a great lineage you are capable of this. Enam, this one, 
desire, the enemy; papmànam, which is sinful, the root of all 
sins; tvam, you; prajahihi, renounce; or, pra-jahi, kill com- 
pletely; and hi, manifestly, because the conclusion is made with 
‘kill (ahi) the enemy’ (43). Jfiana means the indirect knowl- 
edge arising from the instructions ofthe scriptures and the teach- 
ers; vijnana is the direct knowledge that results from that. (Jñāna- 
vijñāna-nāśanam means) a destroyer of those two, Jnana and 
vijnana, which are the causes of attaining the highest good. 


Is it not that, even if it be possible to control the outer or- 
gans somehow, it is very difficult to give up internal hankering? 

No, because it has already been stated in, ‘Even the taste of 
this person falls away after realizing the Absolute’ (2.59), that 
the realization of the supreme Reality is a means of rejecting 
hankering that is implied by the word rasa, taste. 

In that case, who is that supreme One on the realization of 
whom there is a cessation of hankering? 

Anticipating this question He points out the pure Self, de- 
noted by the word para, the supreme One, by distinguishing It 
from the body etc.: 


gira wuwanffzdws ut aa: | 
wae WT fa qd uA a: ¥en 


42. They say that the organs are superior (to the gross body); 
the mind is superior to the organs; but the intellect is superior to 
the mind. That which is superior to the intellect is that very One. 


Ahuh, they, the learned persons or the Srutis say; that, as 
compared with the gross, insentient, limited and external body, 
indriyani, the organs, the five Sense-organs, viz. ear etc.; are 
parani, superior, because of being subtle, being the revealers, 
being pervasive, and being located inside. So also, manah, the 
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mind, which consists of reflection and doubt; is param, supe- 
rior; indriyebhyah, to the organs, being their impeller. Simi- 
larly, buddhih, the intellect, which consists of judgement; is tu, 
however; para, superior; manasah, to the mind, because judge- 

. ment is the same as certitude, (and) such functions of the mind 
as reflection, (doubt) etc. are preceded by it (judgement). 

Yah, that which; is paratah, superior; buddheh, to the intel- 
lect; which exists as its illuminator, and about which embodied 
one it has been said that desire, associated with its abodes—the 
organs etc., deludes by covering knowledge, is sah tu, that very 
One, the supreme Self, the witness of the intellect etc. As in the 
text, ‘That one which is this (Self) has entered here (into these 
bodies)’ (Br., 1.4.7), (so here also) the embodied one, though 
separated (from buddhi by Mahat and Avyakta), is referred to 
by the pronoun ‘at (i.e. sah, that one). With regard to this idea 
there is the Sruti, 


The sense-objects are higher than the senses, and the 
mind is higher than the sense-objects; but the intellect is 
higher than the mind, and the Great Soul is higher than the 
intellect. 

The Unmanifested is higher than the Mahat; the Purusa 
is higher than the Unmanifested. There is nothing higher than 
the Purusa. He is the culmination, He is the highest goal (Ka., 
1.3.10-11). 


Since here the supremacy of the Self itself is the subject- 
matter forming the purport of the text, and since the superiority 
of the organs etc. is not what is intended, therefore in place of 
the statement, *the sense-objects are higher than the senses' 
(ibid.), the utterance of the Lord that the organs are superior to 
the objects is not contradicted, because of the difference in the 
manner of presentation. As compared with the intellect, with 
the individual intellects of ours and others, the mahan-atma, 
the Great Soul, in the form of the aggregate of all the intellects, 
is higher. This follows from the saying in the Vayupurana, ‘Mind, 
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the great, understanding, Brahma, the Pi, intellect, Manifestor, 
God (are all synonyms of Mahat)’ (1.4.27). 

The Unmanifested, the Undifferentiated, the seed of the 
entire creation, called Maya, as mentioned in the Sruti, ‘One 
should know that Nature (Prakrti) is surely Maya’ (Sv., 4.10) 
and, ‘This (universe) was then undifferentiated’ (Br., 1.4.7.), is 
superior as compared with Mahat, the (cosmic) intellect (the 
Great Soul), Hiranyagarbha. As compared with the Un- 
manifested, the Person, the Whole, the Self, the Illuminator of 
all insentient things as a class is superior. Lest someone should 
think, ‘There may be some other thing superior even to That’, 
the Sruti says, “There is nothing higher than the Purusa (Per- 
son)’ (Ka., 1.3.11). Why is this so? Because He (the Person) is 
the culmination, the end, being the basis of all things. Thé mean- 
ing is: That Itself is even the highest goal that is well known 
from such Sruti texts as, “He is the highest goal’ (ibid.), ‘he 
attains the end of the road; and that is the highest place of Visnu’ 
(ibid. 1.3.9). All this has been expressed by ‘That which is su- 
perior to the intellect is that very One.’ 


He (the Lord) states the significant outcome: 


Ve a: Ui Gea deere | 
wie vrj ARTEL SET Nen uva 


43. By realizing that which is thus Superior to the intellect, 
(and by) completely establishing the mind with the help of the 
intellect, O mighty-armed one, kill the enemy in the form of ` 
desire, which is difficult to apprehend. 


Buddhva, by realizing; that which is evam, thus, that which 
is implied by the word para in, ‘Even the taste of this person 
falls away after realizing the Absolute’ (2.59), the Whole, the 
Self; which is param, superior; buddheh, to the intellect; (and) 
samstabhya, completely establishing; atmanam, the mind; 
atmana, with the help of this kind of intellect, which is of the 
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nature of certitude; mahabaho, Oo mighty-armed one—the ad- 
dress is apt because it is only fora mighty-armed one that kill- 
ing an enemy is easy; jahi, kill; Satrum, the enemy, the destroyer 
of all human goals; kamariipam, in the form of desire; which is 
durdsadam, difficult to apprehend. It is possessed of many pe- 
culiarities that are difficult to understand. Hence the adjective 
is for evoking great effort. 


The means, steadfastness in Action, has been primarily 
summed up here. But steadfastness in Knowledge, the goal, 
has been presented in connection with it ina secondary way. 


CHAPTER 4 


BRAHMARPANA-YOGA 
(THE YOGA OF BRAHMAN AS THE LADLE ETC.) 


Although two yogas, viz. the Yoga of Knowledge—as the 
goal, and the Yoga of Action—as its (former’s) means, have 
been presented before, still, by implying their identity due to 
the identity of results of the end and the means—in accordance 
with the point of view that ‘He sees who sees Sankhya and yoga 
as one’ (5.5)—, the Lord, through the presentation of the gene- 
alogy, praises the Yoga of Action which is the means, and the 
Yoga of Knowledge which is the end, with a view to instructing 
about the various kinds of (their) qualities, 


Aaga, the Blessed Lord said: 


BH aaa ahi inaa 
faam Wm A ugu 


1. I imparted this imperishable Yoga to Vivasvan. Vivasvān 
taught this to Manu, and Manu transmitted this to Iksvaku. 


In the beginning of creation, aham, I, Lord Vasudeva, the 
protector of the entire creation; proktavan, imparted—excel- 
lently (pra), by way of removing all doubts etc.; imam, this; 
yogam, Yoga, as presented in the (previous) two chapters, and 
characterized as steadfastness in Knowledge which is achiev- 
able through steadfastness in Action; vivasvate, to Vivasvan, 
the Sun, the source of all the Ksatriya dynasties, for preserving 
the entire world under them (the Ksatriyas) by giving vigour to 
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the kings. How vigour is imparted by this is being shown with 
an adjective—avyayam, imperishable. It is imperishable because 
it originates from the imperishable Veda and has the imperish- 
able Liberation as its result. It is imperishable in the sense that 
it does not deviate in producing its result: its result is unfailing. 
And thus it is possible to impart vigour through it which is of 
this kind. This is the idea. 

And he, vivasvan, the Sun, who is My disciple; pràha, 
taught (this); manave, to Manu, to his own son Vaivasvata Manu. 
And he, Manu, abravit, transmitted (this); iksvakave, to Iksvaku, 
who was his own son and the first king. Although this instruc- 
tion of the Lord is common to each cycle of Manu—beginning 
with that of Svayambhuva Manu-,, still, having in mind the 
present cycle of Vaivasvata Manu, the genealogy is enumerated 
beginning from the Sun. 


Wa wena m fae: i 
a aA me at gm: aM N 


2. The king-sages knew this (Yoga) which was received 
thus in regular succession. That Yoga, O scorcher of enemies, is 
now lost owing to a long lapse of time. 


Ràjarsayah, the king-sages—those who were kings and 
sages (at the same time), (viz.) Nimi and others, who though 
endowed with lordliness had the ability to discern subtle ideas; 
viduh, knew; imam, this Yoga, which was taught by their own 
fathers and others; evam, which was thus; parampara-praptam, 
received in a regular succession of teachers and students, be- 
ginning from the Sun. Hence, since on account of having the eter- 
nal Veda as its source, on account of having an inexhaustible fruit, 
and on account of having been received through a beginningless 
chain of teachers and students there is no scope for the doubt of 
its being spurious, therefore this Yoga is of great efficacy. In this 
Way it is eulogized for generating abundant faith. 

Kalena mahata, through a long lapse of time, which dete- 
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riorates virtue; sah yogah, that Yoga, even though possessed of 
such great utility; is ia, now, at the time of our conversation, at 
the end of the Dvapara Age; nastah, lost, has become deprived 
of its traditional link, being overpowered by passion, anger, etc. 
as a result of its having come down to persons who are weak, 
have not conquered their organs, and are incompetent. Alas! 
what a bad luck it is for people, since they fail to reach the 
human goal in the absence of that. The Lord laments thus. 
Parantapa, O scorcher of enemies—in the sense that he, 
like the sun, ‘scorches’ the host of enemies in the form of pas- 
sion, anger, etc. through valour, through discrimination and aus- 
terity; 1.e. he is self-controlled, as is evident from such extraor- 
dinary behaviour of his as indifference to Urvasi, etc. ‘There- 
fore, being self-controlled, you are eligible for this (Yoga)’— 
this is what He indicates (by the word of address, parantapa). 


a ward Wer asa ait: Whn: GU: | 
wish A war att weet Gaga 03 


3. That ancient Yoga itself, which is this, has been taught 
to you by Me today, considering that you are My devotee and 
friend. For, this (Yoga) is,a profound secret. 


Sah, that; puratanah, ancient; yogah, Yoga; eva, itself; 
ayam, which is this, which came down through a beginningless 
succession of teachers and disciples, which, though inculcated 

- earlier, lost its traditional link in this way in the absence of com- 
petent persons, and without which the highest human goal can- 
not be achieved, has been fully taught (pra-uktah); te, to you, 
but not to anybody else; adya, today, at a time when the tradi- 
tional link is about to get lost; maya, by Me, who am very affec- 
tionate. Why? Iti, because; asi, you are; me, My; bhaktah, devo- 
tee; ca, and; sakha, friend. The word iti has been used in the 
sense of ‘because’. 

The idea is: Since you are always My devotee by virtue of 

: being very loving at the same time that you have taken refuge, 
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and you are a friend, being of the same age and an affectionate 
companion, therefore it has been taught to you. Why is it not 
imparted to anyone else? As to that He says: Hi, for; etat, this 
knowledge; is a uttamam, profound; rahasyam, secret, 


For eliminating the doubt that fools entertain about Lord 
Vasudeva's being non-omniscient and non-eternal on account of 
His being human, Arjuna raises a question by restating that view: 


Sm Sara, Arjuna said: 


St Fat wat ut wes faaeaa: | 
wate crure shah ivi 


4. Your birth is recent, (whereas) the birth of Vivasvan was 
earlier. How am I to understand this that You instructed (him) in 
the beginning? 


Bhavatah, Your; janma, birth, embodiment, in the house of 
Vasudeva; is aparam, of a recent time, of the present age, and it 
is of a lower grade because of its being human. Janma, the birth;. 
vivasvatah, of Vivasvan; is param, of a remote time, which oc- 
curred at the beginning of creation, and it is of a superior grade 
because of being divine. Since the birthlessness of the Self has 
been discussed earlier, therefore here Arjuna's question is only 
in relation to the birth of the body. Hence, katham, how; 
vijaniyam, am I to understand; etat, this, as non-contradictory in 
import? He explains the meaning of the very word etat: iti, that; 
tvam, You; proktavan, instructed (him); adau, in the beginning. 
The idea is, ‘This is contradictory that You, who are a human 
being of recent time and are non-omniscient, spoke at the begin- 
ning of creation to the Sun, who is earlier and omniscient.’ 

The meaning here in a nutshell is this: As You are not de- 
limited by this body, so, was Your teachership with regard to 
the Sun through a limitation by another body or was it through 
this (present) body? The former case is inadmissible, because 
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what has been experienced in other (former) lives cannot be 

recollected by one who is non-omniscient. Otherwise there arises 

the possibility of remembering experiences of past lives even. 
by me; for as human beings there is no distinction between You 

and me as regards non-omniscience. So has it been said by the 

learned ones, *What is experienced in other (past) lives is not 

recollected (Sa. Bh. on Jai. Sā., 1.3.2).’ Nor even is the second 

view tenable, because of the nonexistence of the present body 

at the beginning of creation. 

'This being so, although it is possible that You existed in 
another body at the beginning of creation, there is no possibility 
of remembering that now. Even if it is possible to remember 
(that) through this body, it is not possible that it existed at the 
beginning of creation. 

Thus there are two objections of Arjuna—on the grounds 
of non-omniscience and of non-eternality. 


As to that, He rebuts the first objection on the ground of 
His omniscience: 


saagama, the Blessed Lord said: 


ai & ante sent wa ania | 
Wee de welfUr a a ae ur ok 


5. O Arjuna, many lives of Mine have passed, and also of 
yours. I know them all, (but) you know not, O scorcher of enemies! 


Bahüni, many; janmani, lives; me, of Mine—(i.e.) accep- 
tance of bodies through divine sport, which were like the ‘ris- 
ing’ of the sun from the standpoint of the understanding of ordi- 
nary people; vyatitani, have passed; tava ca, and also of yours, 
who are ignorant, whose acceptance of bodies has been through 
past actions. “And also of yours’ is suggestive of other indi- 
vidual souls (jivas) as well, or it has been used with the idea of 
implying that there is but a single jiva. 
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‘O Arjuna'—by addressing him ironically with the name 
of a tree called Arjuna, He indicates that his knowledge is under 
cover! 

Aham, I, the omniscient, omnipotent God; veda, know; 
sarvani tani, all of them, the births of Mine, of yours, and of 
others. (But) tvam, you, who are an ignorant jiva, whose power 
of understanding remains covered; na vettha, know not—you 
do not know even your own births, what to. speak of those of 
others! Parantapa, O scorcher of enemies: ‘By imagining en! 
emies through the idea of difference, you have set out to de- 
stroy them. Thus you are deluded on account of seeing contrar- 
ily'—this is what He indicates. Thus through these two words 
of address, both the aspects of ignorance, (viz.) covering and 
distorting, have been shown. 


(Arjuna $ doubt:) If You recollect that You had many past 
lives, then You are a jati-smara Jiva (an individual soul remem- 
bering past lives). In accordance with the aphorism, ‘But the 
instruction proceeds from a seer’s vision agreeing with scrip- 
tures, as in the case of Vamadeva’ (B.S., 1.1.30), the knowledge 
of the births of others is possible for a yogi through self-identi- 
fication with all. So did Vamadeva, even though a jiva, say in 
the DaSatayi, ‘I was Manu, and the Sun. (Now) I am the Brah- 
min sage Kaksivan’ (Rg., 4.26.1). Hence You are not omniscient 
in the primary sense. So, being non-divine, how could You have 
instructed the Sun, who is omniscient? 

Indeed, ajiva cannot have omniscience in the primary sense, 
since (that jiva), being delimited by the individual limiting ad- 
junct, cannot have relationship with everything. Even in the case 
of Virat, who has the whole universe as his upadhi (limiting 
adjunct), there is no possibility of knowing about the transfor- 
mations of the subtle elements and the transformations of Maya, 
because he has the gross elements as his upádhi. Similarly, in 
the case of Hiranyagarbha as well, who has the subtle elements 
as his upadhi, it is an established fact that there is an absence of 
knowledge about such things as the order of evolution of Space 


272 BHAGAVAD-GITA [4.6 


etc. which are the transformations of his own source, (viz.) Maya, 
Therefore God alone, who by virtue of His having the ultimate 
Cause (Maya) as the upadhi is endowed with the knowledge of 
all objects past, future and present, is omniscient in the primary 
sense. Whether Maya has three states—comprising the past, 
future and present—or there is only one aspect of Maya com- 
prising everything is a different question. And for this God, who 
is eternal and omniscient, ‘birth’ itself is absurd because of the 
absence of merit, demerit, etc. His having many past lives, how- 
ever, is a far remote idea! Thus then, if You are a Jiva, it is 
impossible to be omniscient; and if You are God, it is impos- 
sible to become embodied! 

While demolishing both these doubts, He also states the 
rebuttal of the view about His non-eternality: 


sist warren sparamibuisfü wq d 
weit waiters eraser. N 11 


6. Even though I am birthless, undecaying by nature, and 


the Lord of beings, (still) by controlling My Prakrti I am born 
by means of My own Maya. 


Janma, birth, consists in taking on a fresh body, organs, 
etc., (and) vyaya, loss, means separation from the body, organs, 
etc. that were assumed earlier—which two (states) are called 
pretyabhava (future life of a jiva) by the Logicians. So has it 
been said, ‘Since death of anyone born is certain, and of the 
dead (re-)birth is a certainty’ (2.27). And those two states are 
due to merit and demerit. And the ignorant jiva, which identi- 
fies itself with the body, becomes subject to virtue and vice on 
account of being bound to perform rites and duties. 

Now, what was asserted by saying that embodiment of this 
kind is not possible for God, who is omniscient and the cause of 
everything, is verily so. How? If His body be made of the gross 
elements, then, on the assumption that it is a limited gross body, 
it will be the waking state and it will be similar to that of our- 
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selves and others; and on the assumption that it is a cosmic body, 
He will become the Jiva called Virat, on account of possessing 
his (Virat’s) upādhi (the cosmic gross body). On the other hand, 
if (His body be) made of the subtle elements, then, on the as- 
sumption that it is a limited subtle body, it will be the state of 
dream and be like that of ourselves and others; and on the as- 
sumption that it is the cosmic subtle body, He will be the jiva 
called Hiranyagarbha, on account of having his (Hiranya- 
garbha's) upàdhi (the cosmic subtle body). 

And thus the conclusion is that, the supreme Lord verily 
cannot come to have a body made of the elements that is not 
(already) occupied by a iva. Nor can it be said that, as one is 
possessed by a ghost, in the same way God Himself enters into 
that kind of a body which is indeed occupied by a jiva! Be- 
cause, if it is admitted that the experiences of that (particular) 
Jiva within the limitation of that body belong to that jiva, then, 
since the entry of God into all the bodies as the inner Controller is 
already there, therefore it is useless to assume a special body for 
Him; and if (it is held that) those experiences do not belong (to 
that jiva), then it is illogical to say that this is a body of that jiva. 

Hence in the first half (of the verse), ‘Even though I am 
birthless, undecaying by nature, and the Lord of beings,’ He 
admits that God cannot have a body made of the elements. By 
saying, ‘ajah api san, even though I am birthless,’ He dispels 
the notion of His acceptance of a fresh body; (the notion of) 
separation from a previous body by saying ‘avyayatma (api san), 
even though undecaying by nature’; (and the notion of) His be- 
ing subject to merit and demerit by saying ‘isvarah api san 
bhitanam, even though the Lord of beings'—of all beginning 
from Brahma to a clump of grass, which are subject to birth. 

How then is the embodiment? This He answers in the sec- 
ond half (of the verse): Adhisthaya, by controlling; svam, My; 
prakrtim, Prakrti; sambhavami, I am born. By ruling over, by 
bringing under control, through the light of Consciousness, 
prakrtim, Prakrti, called Maya, which is possessed of numerous 
strange powers, which is capable of rendering the impossible 


18 
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actual; which is svam, My own, an upadhi of Mine, I am bom: 
Associated verily with the particular modifications of that Maya, 
I become possessed of a body, as it were, and born, as it were. 
The beginningless Maya itself, which is My upadhi, which 
is eternal in the sense that it exists as long as Time exists, which 
makes Me the source of the universe, and which functions merely 
under My will, is My body by virtue of being predominantly 
made up of the quality of pure sattva. And as possessed of that, 
itis but logical for Me to be birthless, undecaying, and the Ruler. 
Hence it is reasonable that I have taught this Yoga to Vivasvàn 
- and to you through this body which is verily eternal. 
Accordingly there is the Sruti, ‘Brahman which is embod- 
ied in akasa' (Tai., 1.6.2). Here akasa, Space, means the Undif- 
ferentiated, because it is seen to be so in such text as ‘That which 
is pervaded by the Unmanifested akasa alone’ (Br., 3.8.7), and 
because there is the aphorism, ‘Space (ākāśa) is Brahman, for 
Brahman’s indicatory mark is in evidence’ (B.S., 1.1.22). 
(Arjuna S doubt:) In that case, since there is no body made of 
the elements, therefore how can there be the apprehension of Your 
being a man etc., which are its characteristics? 
As to that, He says: Atma-mayaya, by means of My own 
Maya. It is verily through My own Maya that the cognition of 
My being a man etc. occurs for the benefit of humanity; but it is 


not so in reality. This is the idea. So has it been said in the 
Moksadharma, 


O Narada, that you see Me is verily this Maya conjur- 
ed up by Me. Otherwise you could not have seen Me who 


am possessed of all the qualities of the elements (Mbh. 12. 
339.44—5). 


That is to say, “With physical eyes you cannot see Me who am - 
possessed of all the qualities of the elements and who am en- 
dowed with the causal body as the upadhi.’ It has been said by 
the venerable Commentator: 


4.6] BRAHMARPANA-YOGA 275 


And He, the Lord, ever endowed with Knowledge, Soy- 
ereignty, Power, Strength, Valour and Formidability, exer- 


mal Nature, consisting of its three gunas (sattva, rajas and 
tamas), and, as such, through His own Maya He appears as 
if embodied, as if born, and as if favouring people—though 
by His nature He is birthless, changeless, the Lord of all crea- 
tures, eternal, pure, conscious and free. Although He has no 
need Himself, still, (He does so) for the sake of favouring 
creatures (Introduction to B. G.). 


It has also been explained by the annotator (A.G.) that the Lord 
took birth in a divine form created through Maya and given 
shape to by His own will. 


The view of the Commentator is this: That very eternal 
causal limiting adjunct, called Maya, which is possessed of 
numérous powers, is the body of the Lord. 


Others, however, do not admit that there is a relationship 
of ‘a body and the possessor of the body’ in the case of the 
supreme Lord, but that He who is Lord Vasudeva, eternal, om- 
nipresent, Existence-K nowledge-Bliss through and through, full, 
unconditioned, and the supreme Self, is Himself that body, (and) 
it is not anything else either material or made of Maya. On this 
view the interpretation is this: Api, Even though; aham, I; san, 
am, in reality, devoid of birth and destruction, in accordance 
with the Srutis, 


Omnipresent and eternal like space (cf. Sa., 2.1.3), 
This self is indeed immutable and indestructible, my 
dear (Br., 4.5.14), etc., : 


and the aphorisms, 
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But (origin) for Existence (Brahman) is impossible on 
account of illogicality (B.S., 2.3.9), 

The individual soul has no origin; because the Upanisads 
do not mention this, because its eternality is known from them, 
and (because of other reasons) (ibid. 2.3.17), etc., 


and I am the revealer of all, and isvarah, the Lord, of all beings, 
by virtue of being the basis of Maya, the cause of everything; 
(still) adhisthaya, by remaining established in; svam, My own— 
by this is ruled out Maya; prakrtim, nature, which is homoge- 
neous Existence-Consciousness-Bliss through and through, i.e. 
My own real nature, in accordance with the Sruti, **O vener- 
able sir, on what is That established?", “In Its own glory” (Ch., 
7.24.1); sambhavami, I behave like an embodied being, even 
without the relationship of *a body and the embodied being'. 

How then is there the cognition of embodiedness with re- 
gard to that which is bodiless and Existence- Knowledge-Bliss 
through and through? Hence He says, átma-màyaya, through 
My own Maya. It is merely Maya that, with regard to Me, Lord 
Vasudeva—who am unconditioned, pure, the essence that is Ex- 
istence-Knowledge-Bliss through and through, and devoid of 
the relationship of ‘a body and the embodied being’ —there is 
the cognition of my having that form (body). 

So it has been said, 


Know this Krsna to be the Self of all beings. Though 
such, He appears here through Maya to be an embodied be- 
ing for the good of the world. 

O what good luck, O what good luck of the cowherd 
Nanda and the dwellers of Vraja, of whom the eternal Brah- 
man in Its fullness, the supreme Bliss, has become a friend! 
(Bh., 10.14.55, 32). 


Some, however, are inclined to accept a real relationship 
of *a body and the possessor of the body’ even in the case ofthe 
eternal, partless, unchanging, supreme Bliss. According to the 
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dictum, ‘Those who talk illogically, however, are not to be re- 
futed by us’, they do not deserve to be contradicted. If their 


view be possible, let it be verily so. What is the need for dilating 
too much on it? Hence we desist. 


Thus, when or for what purpose is the behaviour as an 
embodied being of Yours who are Existence-Knowledge-Bliss 
through and through? 

With regard to that it is said: 


"Wr war fe hee renfefaft wm oa 
HII TIA WTA dieu 


7. O scion of the Bharata dynasty, whenever there is a de- 
cline of righteousness and origin of unrighteousness, then do I 
manifest My body. 


Yada yada, whenever; bhavati, there is; glanih, a decline; 
dharmasya, of righteousness, which has been enjoined by the 
Vedas, which is a means for the prosperity and Liberation of 
creatures, which is characterized by action and renunciation, 
and which manifests through castes, stages of life and their re- 
spective duties; bharata, O scion of the Bharata dynasty—the 
implication of the (word of) address is, ‘You cannot tolerate a 
decline of righteousness, because you have been born in the 
dynasty of Bharata, or because you are engaged (rata) in the 
pursuit of knowledge (bha); (and) thus whenever there is 
abhyutthanam, origin; adharmasya, of unrighteousness, which 
is prohibited by the Vedas and is a source of various kinds of 
Sorrows, and which is opposed to righteousness; fada, then; 
srjāmi, I manifest; atmànam, My body; through Maya I make 
that (body), which is verily ever present, appear as though cre- 
ated. i 


(Arjuna s doubt:) Then, is it that the decline of righteous- 
ness and the increase of unrighteousness are causes of Your de- 
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light, because of which You become manifest at that very time? 
And in such a case, Your coming down will verily be a source 
of evil! 

He (the Lord) answers, ‘No’: 


Raa mg AA WO WERT |d 
emere wwe pt at uci 


8. For the complete protection of the pious, the destruction 
of the evildoers, and the establishment of righteousness I am 
born in every age. 


Paritranaya, for the complete, all round, protection; 
sadhunam, of the pious, who perform righteous actions, who 
tread the Vedic path, and who are being decimated as a result of 
the decline of righteousness; ca, and; similarly, vinasaya, for 
the destruction; duskrtam, of the-evildoers, of the sinners, who 
are multiplying as a result of the increase of unrighteousness—. 
How can these two happen? That He answers: Dharma- 
samsthapana-arthaya, for establishing righteousness—estab- 
lishment of righteousness means the complete institution of 
righteousness by eliminating unrighteousness, and the full 
protection of the Vedic path; for that purpose; sambhavami, I 
am born—in the manner stated above; yuge yuge, in every age. 


am ad a a fete at aft aaa: | 
Meat dE Paster Aft um asst usu 


9. He who thus knows truly the divine birth‘and actions of 


Mine does not get rebirth after casting off the body. He attains 
Me, O Arjuna. 


Yah, he who; evam, thus—as explained in ‘Even.though I 
am birthless,’ etc. (6); vetti, knows; divyam, the divine, super- 
natural, impossible of being accomplished by others, exceptional, 
God's alone; janma, birth—simulation of that, sportively—of 
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Mine who am ever perfect and am Existence-Knowledge-Bliss 
through and through; ca, and; karma, actions— protection of 
the world by establishing righteousness; me, of Mine, who am 
the ever perfect God; (knows) tattvatah, truly, by eliminating 
wrong understanding—. It is fools, indeed, who under the delu- 
sion that God becomes a human being imagine that even God's 
birth consists actually in living in the womb etc., and that His 
actions are meant verily for His own enjoyment. 

He who, by eschewing that (idea) through the knowledge 
of His being pure Existence-Knowledge-Bliss, knows that even 
in the case of the birthless One there is, in reality, a simulation 
of birth through Maya, and that even in the case ofthe actionless 
One there is a simulation of actions with the purpose of favouring 
others; sah, he, as a result of the manifestation of his own real- 
ity; na eti, does not get;punarjanma, rebirth; tyaktva, after cast- 
ing off; this deham, body. But, O Arjuna, he eti, comes; màm, to 
Me alone, who am Lord Vasudeva and am Existence-Knowl- 
edge-Bliss through and through. That is to say, he becomes lib- 
erated from transmigration. 


It has been said, ‘O Arjuna, he attains Me.’ In connection 
with that, He shows that He Himself is the Goal, since He is to 
be attained by all liberated souls, and that this means to Libera- 
tion has come down through a beginningless tradition: 


Adamnan CHEHET IAT: d 
gd! FACTS War AAAAPTM: uo 


10. Many who were devoid of attachment, fear and anger, 
who were absorbed in Me, who had taken refuge in Me, and 
were purified by the austerity of Knowledge attained My state. 


Ragah, attachment, is the hankering for the results con- 
cemed. Bhayam is fear in the form, ‘How can one live in the 
path^of Knowledge by renouncing everything?’ Krodhah, an- 
ger, consists of repulsion in the form, ‘How can this path of 
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Knowledge, which is a destroyer of everything, be beneficial?’ 
Vita-raga-bhaya-krodhah are the pure-minded persons from 
whom have been removed through discrimination these attach- 
ment, fear and anger that are such. Manmayà means those who 
have directly realized Me, the supreme Self, through the iden- 
tification of the import of the word ‘That’ and the import of the 
word ‘Thou? (in ‘Thou art That’), or (it means) those whose minds 
are entirely fixed on Me. Mam updsritah means those who have 
taken refuge in Me, God, with absolute love and devotion. 

Bahayah, many (who were such); who were pūtāh, puri- 
fied; jnana-tapasa, by the austerity of Knowledge—Knowledge 
itself is an austerity, because it is the cause of the dissipation of 
all actions; for He will say, ‘Indeed, there is nothing purifying 
here comparable to Knowledge’ (38); purified by that—; who, | 
becoming freed from all sins, were shorn of the impurity of 
ignorance and its effects, agatah, attained; madbhavam, My state, 

` which is absolutely pure Existence-Knowledge-Bliss through 
and through, (i.e.) Liberation; they attained Liberation through - 
the removal of ignorance alone. 

Or the meaning is: Becoming purified by the austerity of 
Knowledge, becoming jivanmuktas, they attained an affection- 
ate attitude towards Me, called rati, love. For He will say, ‘Of 
them the man of Knowledge excels since he is endued with con- 
stant steadfastness and onepointed devotion’ (7.17). 


(Arjuna:) Is it not that, those who are purified by the aus- 
terity.of Knowledge and are free from desire attain Your state, 
but those who are not purified and are full of desire do not attain ' 
You? Thus will arise the contingency of there being partiality 
and pitilessness in You who are the bestower of results. 

He (the Lord) says, ‘No’: 


à am ui eet veria so | 
wa amiga wqem web ade: een 


11. According to the manner in which they approach Me, I 
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favour them in that very manner. O son of Prtha, human beings 
follow My path in every way. 


Yathà, according to the manner—with desire or without 
desire—in which; ye, they—the afflicted, the seeker of Knowl- 
edge, the seeker of wealth, and the man of Knowledge; 
prapadyante, approach, adore; mam, Me, the Lord, the giver of 
all fruits; aham, I; bhajami, favour; tan, them; tathà eva, in that 
very manner—verily by giving them the fruits as desired by 
them, (and) not contrariwise. As to that, I favour the afflicted 
and the seekers of wealth, who do not aspire after Liberation, 
by removing their affliction and by bestowing wealth. By grant- 
ing Knowledge I favour the seekers of. Knowledge, who per- 
form selfless actions as enjoined in the Sruti, ‘(The Brahmins) 
seek to know It through ... sacrifices’ (Br., 4.4.22), and by grant- 
ing Liberation to its seekers, who are men of Knowledge. But I 
do not grant something else to one who wants some other thing! 
This is the meaning. 

(Doubt:) Is it not that, even so, You give the fruits only to 
those who are devoted to You but not to those who are devoted 
to other gods? Thus partiality does persist! 

He (the Lord) says, No. O son of Prtha, manusyah, human 
beings, that is, those who are eligible for rites and duties; 
anuvartante; follow; mama, My—of Vasudeva who is the-Self 
of all; vartma, path, the path of spiritual practice characterized 
as that of Action and of Knowledge; sarvasah, in every way, 
even while worshipping Indra and others. In accordance with 
the mantra, ‘They call Him Indra, Mitra, Varuna, Fire, etc.’ (Rg. 
Sam., 1.164.46), and in accordance with the aphorism, ‘The fruit 
of action is from Him, this being the logical position’ (B.S., 
3.2.38), the bestower of fruits, through every manifestation what- 
soever, is verily God alone. This is the import. So also will He 
say, ‘Even the devotees of other deities,’ (9.23) etc. 


(Arjuna:) Why is it that all people do not adore only You, 
who are Lord Vasudeva? 
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In answer He says: 


aad: aan fuf art ge tact: | 
fax fe age cite aada ac een 


12. Longing for the success of actions (of their rites and 
duties) here, they worship the gods. For, in the human world, 
success from action comes quickly. 


On account of being obstructed by ignorance, they, 
kanksantah, longing for; siddhim, the success, fruition of the 
results; karmanam, of actions; iha, here, in the world; yajante, 
worship; devatah, the gods, Indra, Fire, and others;—'bus not 
Me, Lord Vasudeva, by giving up selfish motives'—this is un- 
derstood. Why? Hi, for manuse loke, in the human world; 
karmaja siddhih, success from action, result accruing from ac- 
tion; bhavati, comes; ksipram, quickly, to those who worship 
Indra, Agni and other gods with desire for its result. However, 
the result of Knowledge does not come quickly, depending as it 
does on purification of the heart. 

By the specification, ‘in the human world, success from 
action comes quickly’, it is indicated by the Lord that in the 
other worlds as well, fructification of the results of actions comes 
independently of the duties of castes and the stages of life. The 
meaning is: Since people averse to Liberation worship other 
gods with selfish motives for the attainment of the correlated 
petty results, therefore they, unlike the seekers of Liberation, 
do not directly worship Me, Vasudeva. 


He (the Lord) says that all are not of the same tempera- 
ment, on account of the difference in the gunas (sattva, rajas, 
tamas) which constitute their bodies: 


aqii warp ge oraria: 
wi wwe a 1103 1 
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13. The four castes have been created by Me through a 
classification of the gunas and the duties. Even though I am the 
creator of that (act of classification), still, know Me to be a non- 
creator and changeless. 


Caturvarnya (fourfold caste-hood) means the four castes 
themselves, the suffix syafi being used to indicate the basic word 
(caturvarna) itself. (The four castes) srstam, have been created; 
maya, by Me, who am God; guna-karma-vibhagasah, through a 
classification of the gunas and the duties. Thus the Brahmins have 
a predominance of sattva. For them are such actions as Sama, 
dama, etc. which arise from sattva. The Ksatriyas have rajas pre- 
dominantly, with sattva as a subordinate factor. And, corre-. 
spondingly, for them are actions such as heroism and vigour. The 
Vaisyas have rajas predominantly, with /amas.as a subordinate 
factor. And in accordance with this are agriculture etc. for them. 
The Südras have a predominance of tamas, and for them are such 
actions as service etc.—which arise from tamas—to the (preced- 
ing) three castes. Thus are they (actions) ordained in the world. 

In that case then, Your partiality is undeniable on account 
of (Your) being the creator ofthe four castes with different char- 
acteristics! 

Apprehending this He says: No. Api, even though; from 
the empirical point of view I am the kartaram, creator; tasya, of 
that, of those four castes which have different characteristics; 
still, from the real point of view, viddhi, know; mam, Me; to be 
akartàram, a non-creator; and avyayam, changeless, possess- 
ing inexhaustible glory, because I am devoid of egoism. 


3 m aati fenufa a a wee cer og 
sta m wisfuemer waft wowemd ee 


14. Actions do not taint Me; for Me there is no hankering 
for the results of actions. One who knows Me thus. he does not 


become bound by actions. 
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Karmani, actions, creation of the universe, etc.; na, do not, 
by way of becoming causes of creating a body; limpant taint, 
bind; mam, Me, God, who being devoid of egoism am free od 
the idea of agentship. Having thus denied agentship, He denies 
enjoyership: Me, for Me, who am self-fulfilled; na, there is n0; 
sprha, hankering, thirst; karma-phale, for the results of actions, 
in accordance with the Sruti, *What desire can there be for one 
who is self-fulfilled?’ (Ag., 9). Verily, actions taint through the 
idea of agentship and the craving for results. Because of the 
absence of these, actions do not bind Me. 

Anyone, yah, who; abhijanati, knows; mam, Me; iti, thus, 
as a non-creator and a non-enjoyer, and as his own Self; sah, he; 
na badhyate, does not become bound; karmabhih, by actions. 


That is to say, he becomes liberated through the knowledge of 
the Self which is not an agent. 


"Since from the knowledge that I am neither an agent nor 
have any desires for the results of actions, one does not become 
bound by actions’, therefore— 


wa wem qd wd qiu agate: | 
e nia aea ud: TT Il $*. U 


15. Having known thus, duties were performed even by the 
ancient seekers of Liberation. Therefore you undertake action 
itself as was performed much earlier by the ancient ones. 


Jnatva, having known; evam, thus—that the Self, which 1s 
not an agent, is not tainted by action; karma, duties; krtam, were 
performed, in the present yuga (Age, viz. Dvapara-yuga, in which 
Sri Krsna was born); api, even; pürvaih, by the ancient; mu- 
muksubhih, seekers of Liberation, viz. Yayati, Yadu and others. 
Tasmat, therefore; tvam, you, too; kuru, resort to; karma eva, 
action itself —but not to sitting quietly, nor even to monasticism— 

, for the purification of the mind if you are not (already) enlight- 
gad, or for /oka-sangraha if you are a knower of Reality; as 
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krtam, was performed; purvataram, much earlier, even in the pre- 
vious yuga; pürvaih, by the ancient ones, Janaka and others. 

By this He shows that, ‘since action was performed by the 
past and the more ancient ones in the present and the other ages, 
therefore action must be undertaken by you.’ 


(Arjuna:) Is there any doubt whatsoever about (the true na- 
ture of) action, because of which You show so much eagerness 
by saying, ‘as was performed much earlier by the ancient ones’? 

He (the Lord) says: Certainly there is. 


fe ad fani adsa mno d 
WW at wegen aaa Mersey gR N 


16. Even the intelligent are confounded as to what is action 
and what is inaction. Therefore I shall tell you clearly of action, 
by knowing which you will become freed from evil. 


Since the erroneous perception of motion with regard to 
even the actionless trees on the banks is noticed in a person 
(moving) in a boat, and similarly, since it is noticed that there is 
the erroneous perception,.from a distance, of motionlessness 
with regard to even moving persons within sight, therefore atra, 
in this matter; iti, as to; kim karma, what is action, in reality; or 
kim akarma, what is inaction; api, even; kavayah, the intelligent; 
are mohitah, confounded; they become incapable of ascertain- 
"ing, because it is very difficult to determine. This is the meaning. 

Tat, therefore; pravaksyami te, I shall tell you clearly (pra), 
by removing doubts; of karma, action; as also akarma, inac- 
tion—. By splitting up the-words (as te-akarma), a-karma, in- 
action, is supplied by adding an ‘a’ (before karma; that ‘a’ gets 
dropped after e in te, according to the rules of conjunction), 
Jfüatvà, by knowing; yat, which, the true nature of action and 
inaction; moksyase, you will become free; asubhat, from evil, 
from the world. 


286 BHAGAVAD-GITA [4.17 


(Arjuna:) Is it not that, since this is a well-known fact in 
the world, I myself know that action consists in the functioning 
of the body, organs, etc., and inaction in sitting quietly? So, 
what have You to say in this matter? 

With regard to that He says: 


ai wf saei saei a fan: | 
wens seer Tet eui v: I en 


17. For there is something to be known even about action, 
and something to be known about prohibited action; and some- 


thing has to be known about inaction. The course of action is 
inscrutable. 


Hi, for; there is boddhavyam, something to be known; api, 
even; about the true nature karmanah, of action—enjoined by 
the scriptures; ca, and; vikarmanah, about prohibited action; 
ca, and; akarmanah, about inaction, sitting quietly—here (the 
phrase) ‘true nature’ has to be added in all the three sentences—; 
because gatih, the course, i.e. the true nature; karmanah, of ac- 
tion—which is used synecdochically for action, inaction, and 
prohibited action; is gahand, inscrutable. 


What then is the true nature of action etc.? 
In answer He says: 


aiani a; uydendi a anf a: | 
a gA a gaa: Seated ecu 


18. He who finds inaction in action, and action in inaction, 


he is the wise one among men; he is engaged in yoga and is a 
performer of all actions! 


Karmani, in action—in the functioning of the body, organs, 
etc., both the enjoined and the prohibited, which is superim- 
posed on the Self by assuming oneself to be the agent—like the : 
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ascription of movement to the unmoving trees etc. on the bank 
by one (moving) in a boat; yah, he who, through deliberation on 
the real nature of the actionless Self; pasyet (pasyati), finds, in 
reality, the absence of action, as in the case of trees etc. on the 
bank; (and) similarly, akarmani, in inaction, ascribed—under 
the idea ‘I am sitting happily without any action' when there is 
no action—to the body, organs, etc., which are ever active on 
account of being products of Maya consisting of the three con- 
stituents,—like the *motionlessness? (ascribed) to people who 
are; in fact, moving at a distance within sight; yah, he who, as a 
result of deliberation on the real nature of the body, organs, etc. 
as ever active; finds, in reality, karma, action, in the form of an 
effort called *cessation from work', just like the motion of the 
persons mentioned above—. The idea, ‘I am remaining indif- 
ferent’, even in the state of indifference, is verily an action. 

One who has this'kind of supreme realization is praised in 
‘he is the wise one’, etc. with the three qualities of being pos- 
sessed of wisdom, remaining engaged in yoga, and being a per- 
former of all actions. 

Here it is to be noted that, in the first quarter (of the verse) 
has been shown the reality about action and prohibited action— 
because the word karma, action, stands for both enjoined and 
prohibited actions—, and by the second quarter (has been shown) 
the reality about inaction. 

As to that, the idea that you entertain, ‘since action is a 
source of bondage, therefore I should, indeed, happily remain 
quiet’, is false; for, action enjoined or prohibited is not a source 
of bondage in the absence of the idea of agentship. So has it 
been explained in, ‘Actions do not taint Me...’ etc. (14). When 
there is the idea of agentship, then even the action consisting in 
the egoistic idea, ‘I sit quietly’, is surely a source of bondage; 
for the true nature of Reality remains unknown. Therefore, af- 
ter knowing in this way the truth about action, prohibited ac- 
tion, and inaction, and giving up prohibited action and inaction, 
you perform the enjoined action alone by giving up the idea of 
agentship and the craving for results. This is the intention. 
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The other explanation is: Yah, he who; pasyet, finds, from 
the point of view of the highest truth; akarma, that which is not 
an object of knowledge, which is self-effulgent Consciousness, 
which is the locus of all errors; as existing through and through, 
in Its nature as Existence and Self-effulgence, karmani, in the 
object of knowledge, in the insentient visible universe—. And 
similarly, he who finds karma (an object of knowledge), the 
visible universe, which consists of Maya but is not real ulti- 
mately; as imagined akarmani, on the self-effulgent Reality, the 
Witness—because there is no possibility of any relation between 
the seer and the seen, according to the Sruti, 


He who sees all beings in the Self itself, and the Self in 
all beings, feels no hatred by virtue of that (realization) (/s., 6). 


Thus, though there is mutual superimposition, still, sah, he, who 

"finds the pure Entity; is alone buddhiman, wise; manusyesu, 
among men; not anyone else, because this one sees the highest 
Truth whereas the other does not. And he is yuktah, engaged in 
yoga, which is a means to. wisdom, and he is one-pointed in 
mind as a result of the purification of the internal organ. Hence 
he alone is being praised through the mention of his real char- 
acteristics, by saying that he is krtsna-karma-krt, a performer 
of all actions, which are the means to purification of the mind. 
Since this is so, therefore you also become a realizer of the su- 
preme Truth; for by knowing That alone is it possible to be- 
come a performer of all actions. This is the idea. 

So, what was said in, ‘by knowing which you will become 
free from evil’, and what was meant by saying that there is some- 
thing to be known about the true nature of action etc., and the 
praise in *he is the wise one'—all that becomes reconciled in 
the knowledge of the highest Truth. For it is not possible to be 
liberated: from the evil world by knowing anything else. And 
any other thing that is not real is not worthy of being known; nor 
does sagacity accrue from its knowledge. Thus the explanation 
given by the seers of the supreme Truth is reasonable indeed. 
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But the explanation, (viz.) karmani, in action, in the regu- 
lar duties (nitya-karmas) performed for the supreme Lord; yah, 
he who; sees that this is akarma, not an action, because it is not 
a cause of bondage; and similarly, akarmani, in inaction, in the 
non-performance of the nitya-karmas; he who sees that this is 
karma, action, because of its being a cause of evil; sah, he; is 
buddhiman, wise etc., that is surely inconsistent, because the 
knowledge with regard to the nitya-karmas, that they are not 
actions, is not a cause of freedom from evil; and because that 
itself is an evil, for it is a false knowledge! 

Besides, a knowledge of this kind is not a truth worthy of 
being known. Moreover, with regard to this kind of knowl- 
edge there cannot possibly be such praise as being wise etc.; 
for, one having such a knowledge is in error. It is well known 
that the performance of nitya-karmas becomes useful, by its 
very nature, through the purification of the mind. The idea 
with regard to them, that they are not actions, does not be- 
come useful anywhere, because it has not been enjoined by 
the scriptures, as (has been) looking upon names etc. as Brah- 
man. Nor is this sentence itself an injunction in that respect; 
for, it has been said that it is irreconcilable with the subject- 
matter begun with, etc. 

Similarly, even the non-performance of the nitya-karmas 
becomes meaningful as, in reality, being indicative of some ac- 
tion opposed to the nitya-karmas. But nowhere does the consid- 
eration of that (nonperformance) as action serve any purpose. 
Nor even does any evil arise from the nonperformance of a nitya- 
karma; for it is not possible that some positive entity should 
emerge from a non-entity. Otherwise, since that (non-entity) has 
no distinction, therefore there would arise the possibility ofcon- 
stant emergence of products. For, according to the dictum, 
"Words that state (some) karma (action) denote bhavana (cre- 
ative urge). By them (such words) are understood the apurva 
(unseen result from rites); for, this (very) meaning (of the word, 
i.e. of the verbal root) is enjoined (as the means to apiirva)’ 
(Jai. Sà., 2.1.1.), that (word) alone which denotes bhavana is 


19 
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the accomplisher of the apürva.' Because, even in such texts as 
‘In the Atiratra-sacrifice one does not use the vessel called 
sodasi’ (Tai. Sam., 6.6.11.4), it is admitted that one's specific 
resolve? is verily the producer of the apurva, as it is also in the 
case of the vow to Prajapati (the vow of celibacy), ‘One shall 
not look at the rising sun’ (Ma. Sm., 4.37). 

Hence the conclusion arrived at by the followers of the 
Vedas is that, the cause of sin, indicated by the nonperformance 
of nitya-karmas, consists in that very act of remaining seated 
etc., in violation of the nitya-karmas, during the time appropri- 
ate for their performance. Hence, in the sentence, ‘By not per- 
forming (akurvan) the act that is enjoined...', it has been ex- 
plained so by accepting that the suffix $atr (in akurvan, i.e. ing 
in perform-ing) has been used for implying a metaphor. Be- 
cause, although in the aphorism (of Panini), ‘(The suffix śatr is 
added after) a verb to imply a metaphor or a cause’ (3.2.126), 
there is a general statement (that the satr is used for implying a 
metaphor or causality), yet in the present case causality is inad- 
missible.? 

Therefore, the context being eradication of false understand- 
ing, it is not proper to explain (the passage) in a sense implying 


1. In a Vedic injunction, for instance, ‘svarga-kamo yajeta, one desir- 
ous of heaven shall sacrifice’, the verb yajeta consists of two parts, yaji 
(the verbal root) and the suffix ta. According to the Mimamsakas, it is the 
suffix here that produces the bhavand in the hearer, and he, understand- 
ing that to attain heaven he should perform a sacrifice, engages in the 
necessary ‘action’ (karma), which in turn produces the apürva. Thus, 
yajeta, a word suggestive of karma, action, is—through the suffix-por- 
tion, fa—the producer of apürva which is a positive entity. So, non-per- 
formance (of nitya-karma), which is not a positive action, cannot be a 
producer of a positive entity, apirva, in the form of evil. See under 4.24 
and 18.18. 

2. In the illustrations of ‘not using the vessel called sodasi’ or ‘not 
looking at the rising sun’; it is the resolve of the person concerned, and 
not the negative action, that produces the aparva. 


3. Because nonperformance of an action cannot by itself be the cause 
of anything. 
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erroneous understanding (of ‘nonperformance of an action’ as 
‘action’). Nor is this sentence meant only for enjoining the nitya- 
karmas; for that would lead to the Lord becoming a deceiver 
who, when wanting to convey the idea, ‘One should perform 
the nitya-karmas’, uses the sentence, “He who finds inaction in 
action’, which does not convey that idea! All this has been ex- 
plained elaborately in the Commentary (of Sankarácárya) it- 
self. Hence we refrain. 


Thus, this fact that, one who is a realizer of the highest 
Truth does not become tainted by action, on account of the ab- 
sence of the idea of agentship, is being expounded up to the. 
verse ending with *By that one who has the insight of Brahman 
with regard to action...’ (24): 


wea ad wae: aaga: | 
amianto qum: atsi get: nee 


19. Him whose actions are all devoid of desires and re- 
solves, and who has his actions burnt away by the fire-of wis- 
dom, the wise call learned. 


Yasya, he, the aforesaid realizer ofthe highest Truth, whose; 
sarve, all—Vedic or mundane; samarambhah, actions—accord- 
ing to the, derivation, ‘those that are commenced’; are kdma- 
sankalpa-varjitah, devoid of desire and resolve—kama, desire, 
means hankering for results, and sankalpa, resolve, is the idea 
of agentship, ‘I do’; devoid of these two—; (whose actions) for 
loka-sangraha or for the mere maintenance of the body take the 
form of vain attempts due to the impulsion of prarabdha-karma, 
tam, him; jriana-agni-dagdha-karmanam, who has his actions 
burnt away by the fire of wisdom—wisdom consisting in see- 
ing inaction etc. in action etc.; that itself is the ‘fire’; he who 
has his actions, characterized as good and bad, burnt—, which 
is understood from the aphorism, ‘On the realization of that 
(Brahman), there occur the non-relation and destruction of the 
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subsequent and previous sins, respectively, because it is declared 
so’ (B.S., 4.1.13); him the budhah, the wise, the knowers of 
Brahman; ahuh, call; panditam, learned, in the true Sense; i.e. 
only one who has perfect Knowledge is called learned, but not 
the one who is deluded. 


‘Even if it be granted that, the previous actions that have 
not started yielding their results get burnt by the fire of wisdom, 
and that there is non-emergence of the future results (agàmini),. 
still, since those (actions) performed at the time of the rise of 
wisdom are not included in the former or the latter, therefore 
they will lead to their results'—someone may have such a doubt. 

He (the Lord) dispels it: 


wa ates fragt feum | 
wHvafwwegdtsfa Aa fanaa a: 301 


20. Having given up attachment to the results of action, he 
who is ever-contented, dependent on nothing, he really does not 
do anything even though engaged in action! 


Tyaktva, having given up, having sublated—through the 
complete realization of the Self as a non-agent and non-en- 
joyer—(karma-phala-asangam) attachment, (i.e.) the idea of 
agentship and the desire for enjoyment with regard to actions 
and their results; he who is nitya-trptah, ever-contented—he 
who, through the realization of his true nature as the supreme 
Bliss, is desireless with regard to everything; nirasrayah, de- 
pendent on nothing—he from whom the āśraya, abode, (i.e.) 
body, organs, etc., has been removed by the realization of non- 
duality, who has no idea of identity with the body, organs, etc.—. 
The two adjectives are used respectively by way of showing the 
reasons with regard to the cessation of the desire for results and 
the idea of agentship. l 

Api, even though one who has reached such a state and is a 
Jivanmukta; isabhipravrttah, engaged; karmani, in actions, Vedic 
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or mundane, in the state of eme 
tual absorption (samadhi)—even though, owing to the 


prarabdha-karmas, he appears to people to be engaged in per- 
forming (pr avrttah) in every way (abhi) actions, together with 


Through the maxim of *how much more’ (i.e. an argument 
a fortiori), He states (in the following verse) that, when even 
such sacrifices as the Jyotistoma, which are causes of extreme 
distraction (of the mind), cease to be producers of their results 
owing to the influence of. complete Knowledge, then (what need 
to say that) (such actions as) begging for alms, etc., which are 
meant for the mere maintenance of the body and are not causes 
of distraction (of the mind), are not at all causes of bondage: 


froide wnewdufm: id 
WR saci ant epidemia fate NIN 


21. One who is without craving, who has the mind, body, 
and organs under control, (and) is totally without possession, he 
incurs no sin by performing actions for the (maintenance of the) 
body, without the idea of agentship. 


Nirasih, one who is without craving; yata-citta-àtmà, who : 
has the citta, mind, the internal organ, and dima, the body, to- 
gether with the outer organs, under control (yata), firmly curbed 
through pratyahara (see under 26; also see P. Y. Siz., 2.54); who 
because of his being self-controlled is therefore freed from crav- 
ing, and hence is tyakta-sarva-parigrahah, totally without pos- 
Session—one by whom has been renounced all (sarva) accesso- 
ries of enjoyment;—a person of this kind too, kurvan, by under- 
taking, because of prarabdha-karmas; karma, actions, through 
body, Speech and mind; sariram, for the body, for the mere main- 
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tenance of the body, in the form of acceptance of a loin cloth 
and a covering for the body, moving about for alms, etc., which 
are permitted for a monk by the scriptures; and those, again, 
kevalam, without the idea of agentship, (but) with an agentship 
ascribed by others, because he has realized the Self which is in 
reality a non-agent; na Gpnoti, does not incur; kilbisam, sin, (i.e) 
the undesirable transmigration which is the result of righteous- 
ness and unrighteousness—for (in the case of one desiring Lib- 
eration), even righteousness, like unrighteousness, is a sin be- 
cause of its undesirable result (viz. heaven etc.). 

However, since according to the interpretation of those who 
explain (the word) sariram as ‘(actions) accomplished with the 
body’, no meaning is gained over and above that of the phrase 
*kevalam karma kurvan, by performing actions without the idea 
of agentship’, therefore the word $arira becomes redundant be- 
cause it does not exclude anything. Should they say that it (the 
word sariram) is used to exclude actions done through speech 
and mind, then since the word action implies only actions that 
are sanctioned, therefore the saying, *he incurs no sin by per- 
forming enjoined actions with the body’, which amounts to de- 
nying something out of context, becomes useless. Besides, this 
will imply that *one incurs sin by performing enjoined actions 
with speech and mind', which will be an utterance contrary to 
the scriptures. Even if it is said that the word (action) is meant 
in a general way for both the enjoined and the prohibited ac- 
tions, the same contradiction will arise. This has been elabo- 
rated in the Commentary (of Sankaracarya) itself. 


For the.monk who is totally without any possession, action 
that is necessary for the mere maintenance of the body has been 
permitted. As to that, since the maintenance of the body is im- 
possible without food, covering for the body, etc., therefore the 
contingency arises that food etc. has to be acquired through his 
own effort in the form of even entreaty etc. Hence, as a regula- 
tion, He says: 
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ATOMS wur fames: d 
WW: kanaka a penta a femen een 


22. One who is satisfied with what comes unasked for, who 
has transcended the dualities, who is free from envy, and is equi- 
poised under success and failure, (he) is not bound even by per- 
forming actions. 


The absence of (any) effort that does not conform to the 
scriptures is yadrecha; acquisition (/abha) through that alone, 
of food, coverizi, etc. that are approved by the scriptures, is 
yadrcchà-làbha. Öse who is satisfied (santustah) with that (is 
yadrccha-labha-saniustah), devoid of hankering for (anything) 
more than that. So also the scripture starting with ‘One should 
move about for alms’ forbids effort in the form of entreaty, pre- 
meditation, etc., by saying, ‘that which comes unasked for, with- 
out premeditation, and through effort that is not contrary to the 
scriptures’ (Mbh., As., 46.19). Manu also says, 


One should never desire to have alms by forecasts of 
calamities, prediction of portents, nor through the sciences 
of astrology and physiognomy (palmistry), nor through pre- 
cept and interpretation of scripture (Ma. Sm., 6.50). 


But one must certainly exert oneself in accordance with the scrip- 
tural approval, ‘The monks enter a village for alms,’ etc. What- 
ever is to be thus gathered must also be according to scriptural 
regulation: 


One may accept a pair of loin cloths, a rag for protec- 
tion from cold, and also a pair of sandals, but not anything 
else (cf. Ha. Sm., 6.7-8). 


Other scriptures in the form of injunctions and prohibitions are 


to be understood thus. Bi l 
Since nothing can be gained without one’s own effort, how 
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can one live when afflicted by heat, cold, etc.? 

Hence He says: Dvandvátitah, one who has transcended 
the dualities, (viz.) hunger, thirst, cold, heat, rain, etc., since in 
the state of samadhi they are not manifest; and, although they 
are manifest in the state of emergence (vyutthàna, from samadhi), 
whose mind, even when he is afflicted by those dualities, is not 
perturbed, since they have been sublated by his realization of 
the Self as supreme Bliss, non-dual, a non-agent, and a non- 
enjoyer; and who, for this very reason, is vimatsarah, free from 
envy, when somebody else gains and he himself does not— 
matsara means desire for one’s own excellence, along with non- 
tolerance of somebody else’s excellence; (vimatsarah means) 
one who is free from that, who has no idea of hostility, as a 
result of his realization of the non-dual Self; and hence samah, 
equipoised, having equanimity; siddhau asiddhau ca, in suc- 
cess and failure, when he succeeds or does not in getting ‘some- 
thing unasked for'—he is not elated when he succeeds, nor is 
he depressed when he fails; he who is verily a non-agent ac- 
cording to his own realization and to whom is ascribed agentship 
by others, na nibadhyate, does not become bound; krtvà api, 
even by performing actions—in the form of moving about for 
alms etc. for the mere maintenance of the body; because ac- 
tions, which are causes of bondage, have been burnt away by 


the fire of wisdom. This is a reiteration of what has already been 
said before (in 19). 3 


Somebody may have this doubt: When it is said that a monk, 
who is totally without possessions and is satisfied with what 
comes unasked for, does not become bound by performing ac- 
tions in the form of moving about for alms etc. which are meant 
for the mere maintenance of the body, then the actions such as 
performance of sacrifice etc. by Janaka and others, who were 
householders with the realization of Brahman, become causes 
of bondage. 

For dispelling it He expatiates on what was said in, 'Hav- 
ing given up attachment,’ etc. (20): 
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TARA qur maada: | 
ATA: ch wat nfaca usa 


23. Of the liberated person, who has got rid of attachment, 
whose mind is fixed in Knowledge, actions performed for a sac- 
rifice get totally destroyed. 


Gatasangasya, of the one who has got rid of attachment, 
who is free from craving for results; muktasya, of the one who 
is liberated, who is devoid of the superimposition of agentship, 
enjoyership, etc.; Jfiana-avasthita-cetasah, of the one whose 
mind is fixed in Knowledge, i.e. of the man of steady Wisdom, 
whose mind remains established only in the supersensuous con- 
Sciousness of the identity of Brahman and the Self—. It is to be 
understood that the succeeding adjectives are the causes of the 
earlier ones. Whence is his freedom from attachment? From the 
absence of superimposition. Whence is that? From his being a 
man of steady Wisdom. 

Even in the case of a person of this kind, karma, actions, 
consisting in sacrifices, charity, etc.; acaratah, performed, un- 
der the impulsion of prarabdha-karma; yajñāya, for the per- 
petuation of sacrifices, for the engagement of people in such 
sacrifices as Jyotistoma etc. on the ground of their being prac- 
tices followed by eminent people—or yajñāya means ‘for Visnu’, 
for pleasing Him; praviliyate, get destroyed completely, i.e. get 
eradicated because of the destruction of the cause (of actions) 
as a result of the realization of Reality; samagram, together with 
their results—the word samagram being derived in the sense of 
‘that which exists along with (sam) what follows as a result 


(agra)? 


Why do actions that are being done get destroyed without 


producing their results at all? "uon asi 
He (the Lord) says that, when Brahman is realized, their 


cause (ignorance) ceases to exist: 
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sedi ser fatal STU EAT | 
waa Wa wet Gp ate du ud 


[4.24 


24. The ladle is Brahman; the act of offering the oblation— 
which is Brahman—in the fire, which is Brahman, by Brahman 
is Brahman indeed. By that one who has the insight of Brahman 
with regard to action, the Goal to be reached is Brahman alone. 


Actions such as sacrifices etc. can be accomplished, in- 
deed, with many accessories determined by the case-endings. 
Sacrifice verily consists in parting with (the ownership of) things 
for the sake of (some) god. That itself is said to be an oblation 
when the thing parted with is dropped into the (sacrificial) fire 
(agni). There the deity in view is the dative recipient. The thing 
offered, denoted by the word ‘oblation’ (havis), is the direct 
object (karma) of the act (kriya) meant by the verbal root. Its 
remote result, however, consisting in heaven etc., is the object 
of the bhavana (creative urge). Similarly, the ladle etc. are the 
instruments (karana) because, as the containers (of the obla- 
tion), they are the principal means of pouring the oblation into 
the fire, and the mantras also (are the instruments) as the 
revealers (of the action to be undertaken). Thus the instrument 
also is of two kinds according to its difference as the ‘accom- 
plisher’ and the ‘revealer’. 

Similarly, ‘parting’ (with the thing) and SEDE into the 
fire’ are two actions (kriya). Among them, with regard to the 
first the agent (kartā) is the sacrificer; with regard to the act of 
‘dropping’, however, (the agent is) the adhvaryu (priest) em- 
ployed by the sacrificer. And the location (adhikarana) into 
which the thing is dropped is the fire. Thus it is to be noted that 
place, time, etc. also are the locations common to all actions. 

Hence, thus when all dealings involving actions, accesso- 
ries, etc., which are imagined on account ofthe ignorance about 
Brahman, become sublated by the realization of the reality that 
is Brahman—just as the ‘snake’, ‘line’, ‘stick’, etc. that are imag- 
ined on account of the ignorance about a rope are sublated by 
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the knowledge about the true nature of the IOpe—, then, as in 
the case of a burnt cloth, although there is a perception of a 
semblance of the dealings involving actions, accessories, etc. 
on account of the recurrence of what was sublated, it does not 
become productive of any result. This is being established by the 
present verse. And the knowledge of everything as Brahman is 
being eulogized by saying that it comprises the sacrifice as a whole. 

For instance, in accordance with the derivation in the in- 
strumental sense, ‘that through which the offering is made’, 
arpana means the ladle etc. as also the mantras etc. Similarly, 
in accordance with the derivation in the sense of ‘one to whom 
the offering is made’, arpana (also) indicates the recipient as 
god. Similarly, in accordance with the derivation in the sense of 
‘that in which an offering is made’, arpana means the location, 
viz. place, time, etc. Since all these are imagined on Brahman, 
therefore they are Brahman alone. The idea is that, like the snake 
imagined on a rope, they are uareal apart from their substratum. 

Similarly, havih, the thing offered, which stands directly in 
the Acquisitive case in relation to the act of ‘parting’ and *drop- 
ping’, that too is Brahman alone. Similarly, that fire also into 
which the offering is made is verily Brahman. Brahmagnau is a 
compound word. 

Similarly, those agents, the sacrificer and the Adhvaryu, 
by whom the sacrificial offering is ‘parted with’ and ‘dropped’ 
(into the fire), both of them also stand in the Nominative case. 
They are mentioned as Brahman by using the Instrumental case 
(after Brahman), brahmaná, in the sense of the Nominative case. 

Similarly, hutam, which means the act of offering, the act of 
parting with and of dropping, that too is verily Brahman. So also 
heaven etc., which are the goals to be attained, tena, through that 
act of oblation, and which are the indirect objects (of the verbal 
root), those too are verily Brahman. The word eva, verily, here is 
related to Brahman in each case. Even in the case of the word 
hutam, is offered, the word brahman is to be supplied from this 
very phrase (brahma eva) because, as the word continuously etc. 
occurring in the next sentence is added to the previous sentence, 


300 BHAGAVAD-GITA [4.24 


*May the Protector in the form of Consciousness sanctify you? 
(Jai. Sü., 2.1.48), etc., so is the case here since they (the words 
hutam and brahma) are proximate and complementary. 

He who has in this way the samadhi, the insight of Brah- 
man, with regard to action is karma-samadhi. Tena, by him, by 
the knower of Brahman; even when he is performing action, 
brahma, Brahman, the non-dual supreme Bliss; is gantavyam, 
the Goal to be reached—this portion (‘the Goal to be reached") 
has to be supplied because, as the word tanürvarsisthà etc. oc- 
curring in the previous sentence is added to the next sentence, 
ya te agne rajasaya, etc. (ibid.), so is the case here, since they 
(the two portions) are proximate and complementary. 

Or, according to the derivation 'the offering is made for this 
result', the results, heaven etc., are to be understood by the word 
arpana itself. And thus the latter half of the verse, brahmaiva 
tena gantavyam brahmakarma-samadhinà, as meant for stating 
the result of enlightenment becomes consistent.! According to 
this view, brahma-karma-samadhinà may be a single compound. 

Or, the first word brahma (in the second line) is to be con- 
nected with hutam (in the first line), and that (word, brahma) 
occurring last is to be connected with gantavyam, the Goal to 
be reached; in which case brahma is a separate word (and not 
included in a compound with karma-samadhinà). And it is to be 
noted that in this case there need not be the trouble of connect- 
ing brahma and gantavyam in two ways (as shown earlier). The 
phrase brahma gantavyam means realization of Brahman as non- 
different (from oneself), (the word gantavyam; lit. is to be 
reached) being used figuratively. And, verily, as a result of this, 
insignificant results such as heaven etc. are not the goals to be 
attained by him. For, through enlightenment is eradicated any 
dealing with accessories originating from ignorance. Thus it has 
beeri said by the writer of the Vartika, 


1. Accordingly the translation of the verse is this: The result, heaven 
etc., is Brahman; the oblation which is Brahman is poured by Brahman 
into the fire which is Brahman. By one who has the insight of Brahman 
with regard to action, the Goal to be reached is Brahman alone. 
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Indeed, the pure Entity is not realized so long as one is 
engrossed in the accessories of action. And when the pure 
Entity is realized, how can there be engrossment in the ac- 
cessories of action? (Br. Va., Sa., 1.1.166). 


As for the explanation of Some people that, as in the case 
of (looking upon) name etc. (as Brahman), the idea of Brahman 
is ascribed there in the (Gita Verse) as a mere meditation through 
superimposition for a particular result, without eradicating the 
accessories, (viz.) ladle etc., as such—that (view) has been de- 
molished by the Commentator himself with the help of such 
arguments as, that it contradicts the introductory subject-matter 
etc., that in a context of the knowledge of Brahman a mere medi- 
tation through superimposition is out of place, and so on. 


Now, since the mantra, ‘The ladle is Brahman,’ etc., stands 
as an eulogy of ‘full realization’ as a sacrifice, therefore He 
again presents other sacrifices in praise of it: 


deerit ws afta: udunn oa 
TEM ab adage 1241 


25. Other yogis always undertake sacrifice to gods alone. 
Others offer the Self as the Self Itself in the fire of Brahman. 


Daivam (meant for gods) is that (sacrifice) through which 
devah, the gods, Indra, Fire, and others, are adored. Apare, other; 
yoginah, yogis, the ritualists; paryupasate, always (pari) un- 
dertake; eva, that very; yajnam, sacrifice, in the form of Daréa, 
Purnamasa, Jyotistoma,' etc., but not the sacrifice in the form 
of Knowledge. 

Thus, having spoken of the sacrifice in the form of rites, 


1. Dara, a sacrifice during the new moon days; Purnamasa, a sacri- 
fice done on the full moon day; Jyotistoma, a Soma-sacrifice considered 
as a type of a whole class of sacrificial ceremonies. 
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He speaks of the ‘sacrifice in the form of Knowledge’, which is 
the result of the previous one through purification of the mind: 
Brahma-agnau, in the fire of. Brahman—Brahman is by nature 
Truth-Knowledge-Infinity-Bliss, free from all distinctions, and 
the import of the word ‘That’ (in ‘Thou art That’); in that fire 
(agnau); apare, others, who are different from the former ones, 
who are steadfast in the Knowledge of Reality, i.e. those who 
are monks; upajuhvati, offer, as verily non-different from the 
import of the word ‘thou’, i.e. they realize it (the inner Self) as 
identical with That (Brahman); yajriam, the Self, the inmost Self, 
the import of the word. ‘thou’; yajriena eva, as the Self Itself. 
The word yajna has been mentioned by Yaska as a synonym of 
the Self (Ni., 14.11). The Instrumental case (in yajriena) is used 
to indicate ‘the state of being such’; the word eva, itself, is used 
for ruling out (the theory of) difference-cum-nondifference (be- 
tween the Self and the import of the word ‘thou’). 

After having presented as a ‘sacrifice’ the realization of 
the identity of the individual self (jiva) and Brahman, (again) in 
the midst of the sacrifices that are (indirectly) a means to that 
realization it (‘full realization’ as a sacrifice) is mentioned—in, 
‘Knowledge considered as a sacrifice is greater than a sacrifice 
requiring materials’, etc. (33)—in order to praise it. 


Thus by this (preceding) verse two kinds of sacrifices, pri- 
mary and secondary, have been shown. All those, without ex- 
ception, which have been mentioned in the Veda as means to 


the highest Goal are (now) being viewed as sacrifices. As to 
that,— 


Maes uum watt oid 
yada zésum we NRN 
26. Others offer the sense-organs, viz. ear etc., in the fires 


of saryama. Others offer the objects, viz. sound etc., in the 
fires of the sense-organs. 
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Anye, others, engaged in restraining the organs; (offer) 
$rotràdini indiryàni, the Sense-organs, viz. those of hearing, etc.; 
samyama-agnisu, in the fires of self-control, by withdrawing 
those (sense-organs) from their objects. By the word samyama 
are meant the three—dharana (concentration), dhyana (medi- 
tation), and samadhi (absorption)—aimed at the same goal. So 
has it been said by the venerable Patañjali, ‘The three, aiming at 
the same object, constitute samyama’ (P. Y. Sü., 3.4). Among 
them, dhàraná (concentration) consists in fixing the mind for a 
long time in the lotus of the heart etc. Of the mind held in one 
place, dhyana (meditation) consists in a current of mental modi- 
fications in the form of the Lord, interrupted now and then by 
ideas of other forms. Samadhi (absorption) consists in a flow of 
ideas of the same kind, absolutely uninterrupted by other kinds 
of ideas. That, however, is of two kinds, (viz.) Samprajnata and 
asamprajnata, in accordance with the differences in the levels 
of the mind. 

The mind has, indeed, five stages, viz. ksipta (scattered), 
müdha (stupefied), viksipta (restless), ekagra (onepointed), and 
niruddha (restrained). Among them, the ksipta is that in which 
the mind becomes engrossed in objects under the influence of 
likes, dislikes, etc.; the madha is that mind which is overcome 
by drowsiness etc.; the viksipta, as distinguished from the ksipta, 
is that mind which, even though always engrossed in objects, 
becomes occasionally engaged in dhyana. Of these, there is no 
question of samādhi in the cases of the ksipta and the müdha 
(minds). The casual samādhi that may come to a viksipta mind. 
however, is not conducive to Yoga, on account of the predomi- 
nance of restlessness; on the other hand, it dies away of itself 
like a lamp disturbed by a strong wind. 

However, the mind is (said to be in the state of) ekagra 
when it is capable of maintaining a continuous flow of modifi- 
cations with regard to a single object, and when, as a result of 
an increase of sattva, it has a modification in the form of the 
Self on account of the absence of slackness such as drowsiness 
etc. which are caused by the quality of tamas. And that modifi- 
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cation is concerned with one gbject only, because of the ab. 
sence of viksepa in the form of restlessness which arises from 

' the quality of rajas. Hence the mind becomes ekagra when its 
quality ofsattva becomes pure. The samadhi called samprajriata 
occurs in this level (of the mind). In that state the modification 
in the form of the object meditated on also continues. 

When that also is restrained, the mind, which (too) gets re- 
strained, reaches the plane of asamprajnata-samadhi. So it has 
been said, ‘When even that is restrained, there follows nirbija- 
samadhi on account of the restraint of all modifications’ (PX 
Sü., 1.51). This itself, when it becomes a firmly established state 
for the yogi who is dispassionate towards everything and is indif- 
ferent even to the joy that is the fruit ofsamadhi, is called Dharma- 
megha (the Cloud of Virtue). So has it been said, ‘Even when 
arriving at the right (ultimate) discriminating knowledge of the 
essences, he who gives up the fruits, unto him comes as a result 
of perfect discrimination the samadhi called Dharmamegha. From 
that comes cessation of pain and works’ (ibid. 4.28-9). 

. The plural number in agnisu is because of the differences 

of samyama in various ways. In those (fires) they offer the sense- 
- organs, i.e. they withdraw all the sense-organs from their re- 
spective objects with a view to attaining dhàranà, dhyana and 
samadhi. Accordingly it has been said, ‘Pratyahara, the draw- 
ing in of the sense-organs, is by their giving up their own ob- 
jects and taking the form of the mind, as it were’ (ibid. 2.54). 
When the organs are withdrawn from their objects, they indeed 
take the form of the mind. And as a result cf that, since there is an 
absence of viksepa (restlessness), the mind attains dharand etc. 
This is the meaning. Thus by this (half of the verse) are stated the 
four limbs of Yoga, viz. pratyahara, dhàranà, dhyana and 
samadhi. Thus the elimination of the functions of all the sense- 
organs in the state of samadhi has been spoken of as a sacrifice. 

Now it is being stated that the enjoyment of objects with- 
out attachment or aversion, which occurs in the state of vyutthana 

' (emergence from samadhi), is also another sacrifice: Anye, oth- 
“ers, who are in the state of vyutthana; juhvati, offer; sabdadin 
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visayan, the objects, sound etc.: indriyagnisu, in the fires of the 
sense-organs. Without attachment they perceive, like others, 
unprohibited objects with the organs of hearing etc. That itself 
is their pouring of oblation. 


Thus then, after having mentioned the two sacrifices, (viz.) 
the samadhi attained through the process of laya, dissolution, 
and the vyutthana from that (samadhi), from the point of view 
of Patafijali, He (the Lord) (now) speaks of the other kind of 
sacrifice in the form of samadhi which, according to the point 
of view of those who hold on to Brahman, follows from badha, 
sublation, (and) which is devoid of vyutthana on account of the 
destruction of the cause (ignorance), and which is the culmina- 
tion of all (the yogas): 


aafia moen aot | 
aaa Yet wee used 


27. Others offer all the activities of the organs and the ac- 
tivities of the vital forces into the fire of the yoga—in the form 
of samyama on the Self—which has been lighted by Knowl- 
edge. i 


Samādhi is indeed of two kinds—one through the process 
of laya (dissolution), and the other through badha (sublation). 
As to that, since in accordance with the aphorism, ‘There is 
non-difference of those cause and effect on account of the texts 
about origin etc.’ (B. S., 2.1.14), an effect cannot exist apart 
from the cause, therefore the individual form brought about by 
the intermingled five (gross) elements, being the effect of Virat 
which is the cosmic form, does not exist apart from the latter. 
Similarly, the cosmic form, which is brought about by the inter- 
mingled five (gross) elements, being an effect of the un-inter- 
mingled five great (subtle) elements, does not exist apart from 
the latter. 

There again, (the element) earth. having the five qualities 


20 
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called sound, touch, colour, taste and odour, being an effect of 
water which has the four qualities other than odour, does not 
exist apart from it (water). That water, having four qualities, 
being an effect of fire which has the three qualities other than 
odour and taste, does not exist apart from it (fire). That fire, too, 
having three qualities, being an effect of air which has two quali- 
ties other than odour, taste and colour, does not exist apart from 
it (air). That air also, which has two qualities, being an effect of 
space having the only quality of sound, does not exist apart from 
it (space). And that space, possessing the quality of sound, be- 
ing an effect of egoism—in the form of the resolve of the su- 
preme Lord, ‘Let Me become many’, does not exist apart from 
it (egoism, ahankara). Even that ahankara, which is in the form 
of a resolve, being an effect of the principle of mahat—in the 
form of the Lord's thinking about Maya, does not exist apart 
from it (mahat). That mahat, too, which is of the nature of 
thought, being a transformation of Maya, does not exist apart 
from it (Maya). Again, that cause, called Maya, which on ac- 
count of its being insentient is superimposed on Consciousness, 
does not exist apart from It (Consciousness). ` 

That samādhi which through such deliberation has Con- 
sciousness alone for its object—even though the cosmos con- 
sisting of cause and effect continues—is called samādhi through 
laya (dissolution); for, in that state, ignorance and.its effects do 
not become dissipated, because there is an absence of the knowl- 
edge arising from the meaning of the great Upanisadic sayings, 
‘Thou art That’, etc. Even though there is such a deliberation, 
still, since on account of the persistence of the cause the entire 
cosmos appears again, therefore this samadhi, packed with la- 
tency (sabija) as in the case of deep sleep, is not the principal 
one. i 

The principal samādhi, however, is the one achieved 
through sublation (badha), which is nirbija (seedless) because, 
when ignorance is eliminated as a result of the realization of the 
idea conveyed through the great Upanisadic sayings, ‘Thou art 
That’, etc., the effects of that (ignorance) also get eliminated in 
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accordance with the order of creation; and because, as a result 
of the absence of re-emergence of the beginningless ignorance, 
there is an absence of the re-emergence of its effects also. That 
(nirbija-samadhi) itself is being presented in this verse. 

Thus, apare, others; Juhvati, offer, i.e. merge; sarvani, all— 
both in their gross form and in their form as tendencies; in- 
driya-karmani, the activities of the organs—the activities (kar- 
mani), viz. hearing of sound, feeling of touch, seeing of colours, 
experience of taste, perception of smell, and speaking, grasp- 
ing, walking, excreting, enjoying, as also thinking and decid- 
ing, of the organs (indriyani), of the external organs, of the five 
called ear, skin, eye, tongue and nose, and the five called speech, 
hands, feet, anus, and the generative organ, and also of the two 
internal organs, (viz.) mind and intellect; similarly, prana-kar- 
mani, the activities of the vital forces—the activities (karmani), 
viz. leading out, leading downwards, contracting and spread- 
ing, digestion of what is eaten and drunk, and leading upwards, 
etc., of the five vital forces (pranas) called Prana, Apana, Vyana, 
Samana, and Udana—. 

By this is presented the subtle body made of the seventeen 
constituents, viz. the five sense-organs, the five motor-organs, 
the five vital forces, mind and intellect. The adjective ‘sarvani, 
all’ is used with the intention of indicating that, by this subtle 
body is here meant the aggregate of the subtle elements, called 
Hiranyagarbha. 

(They offer) atma-samyama-yoga-agnau, into the fire of 
the yoga in the form of samyama on the Self, Atma-samyama 
means the sarhyama—in the form of dharana, dhyana, sampra- 
Jfiata samadhi—on the Self. When that matures, then comes 
Yoga, the nirodha samadhi (the samadhi through full restraint), 
which Patafijali mentioned in the aphorism, “By the suppression 
of the vyutthana-impressions (of the mind), and by the rise of the 
impressions of control (nirodha), the mind which persists in that 


1. In creation, the effect comes out of its cause. Hence, when the 
Cause, ignorance, is eliminated, its effect also gets eliminated. 
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moment of control (nirodha) is said to attain the controlling-modi- 
fications’ (P. Y. Sù., 3.9). Vyutthana signifies the three states calleq 
ksipta (scattered), midha‘(stupefied), and viksipta (restless). The 
impressions of these are antagonistic to samadhi. They become 
suppressed by the daily and incessant effort of the yogi. And there 
emerge the impressions (samskaras) of control (nirodha), which 
are opposed to them (the former). And as a result, the persistence 
of the mind in the moment of nirodha alone is the nirodha-modi- 
fication (controlling-modification) (of the mind). 

He (the aphorist) states the consequence of this—‘From 
that it comes to have a steady flow on account of the samskaras 
(of nirodha, control)’ (ibid. 3.10). The steady mind is that which 
takes the form of pure sattva on becoming free from mental 
inactivity (laya) and viksepa (restlessness) as a result of the elimi- 
nation of rajas and tamas. ‘Steady flow’ is the predominance of 
the samskaras of steadiness due to perfection in acquiring its 
earlier successive samskaras. The cause of this also he (Pataii- 
jali) stated in the form of an aphorism— The other (anyah) (kind 
of samadhi, viz. asamprajnata) is that in which only the 
samskaras remain and which is preceded by the practice 
(abhyasa) of the means (pratyaya) of cessation (virama) (of all . 
mental modifications)’ (ibid. 1.18). Virama means cessation of 
mental modifications. Its pratyaya (cause) is the effort of the 
person (purusa) for the cessation of the modifications. Its prac- 
tice (abhyasa) means undertaking it repeatedly. The other 
(anyah), which is different from samprajnata, i.e. asamprajnata, 
comes from, originates from, that. 

That which is the yoga of this kind, in the form of samyama 
on the Self, is itself the fire. In that, jñāna-dīpite, which has 
been lighted by Knowledge—jriana (Knowledge) is the realiza- 
tion of the identity of Brahman and the Self, arising from the 
Vedantic sayings; lighted, made very blazing, by that (Knowl- 
edge) through the destruction of ignorance and its effects—, in 
the samadhi achieved through badha (sublation), (others offer, 
i.e. merge) the subtle cosmic body. By the use here of the quali- 
fications ‘all’, ‘Self’, and ‘lighted by Knowledge’, and the use 
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of ‘fire’ in the singular number, the distinction from the previ- 
ous (verse) has been indicated. Hence there is no repetition. 


After having thus spoken of five sacrifices in three verses, 
now 1n one verse He speaks of six sacrifices: 


RMA wihTaTETETSUY | 
MARRAS ada: dara: ee i 


28. Similarly, others are performers of sacrifice through 
wealth, through austerity, through yoga, through study, and through 
knowledge; others are the diligent ones with severe vows. 


Dravya-yajnah are those whose sacrifice consists only in 
the giving up of (ownership of) things in accordance with the 
scriptures. They are engaged in the works called Pürta and Datta 
as prescribed by the Smrtis. Thus there is the Smrti, 


Excavation of ponds, wells, tanks, etc., and the construc- 
tion of temples of gods, distribution of food, and building of 
rest-houses are called Pürta. Protection of those who take 
refuge, not injuring living beings, and the charity that is made 
outside the sacrificial ground are called Datta (At. Sam., 44). 


As for the Vedic works called Ista’, however, it has been men- 
tioned in, ‘Other yogis always undertake sacrifice to gods alone’ 
(25). The charity made within the sacrificial ground is also in- 
cluded in that itself. 

Similarly, tapoyajnah, men of austerity, are those whose 


l. Agnihotram tapah satyam vedanam-ca-anupalanam; 
Atithyam vaisvadeva$sca istam-iti-abhidhiyate. 


Performing the Agnihotra-sacrifice (and) the austerities, obsery- 
ing truthfulness (and) the Vedic injunctions, entertaining guests, per- 
forming the Vai$va-deva-sacrifices—(these) are termed Ista (Tai. Sar.. 
2.5.6). 
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sacrifice consists only in such austerities as Krcchra (bodily 
mortification) and Candrayana (increasing or decreasing the 
morsels of one's food in accordance with the phases of the moon), 

Similarly, yoga-yajfiah are those to whom sacrifice con- 
sists in practising the eightfold Yoga for the restraint of the mental 
modifications. They are engaged in the practice ofthe eight limbs 
of Yoga, viz. yama, niyama, ásana, etc. Yama, niyama, àsana, 
pranayama, pratyahara, dharana, dhyana, and samadhi are in- 
deed the eight limbs of Yoga. Among them, pratyahara has been 
dealt with under the text, ‘Others offer the sense-organs, viz. 
ear etc.’ (26). Dharana, dhyana and samadhi have been dealt 
with under the text, ‘into the fire of the yoga in the form of 
samyama on the Self’ (27). Pranayama will be spoken of in the 
next verse, ‘some offer as a sacrifice Prana (outgoing breath), 
in the Apana (incoming breath)’. 

Yama, niyama and asana are being spoken of here. The 
five yamas are ahimsa (non-injury), satya (truthfulness), asteya 
(non-stealing), brahmacarya (continence), and aparigraha (non- 
acceptance of gifts). The five niyamas are sauca (cleanliness), 
santosa (contentment), tapah (austerity), svadhyaya (scriptural 
study or repetition of Om), and isvara-pranidhana (surrender 
to God). Asana, posture, is that which is steady and comfortable 
(P. Y. Sū., 2.46), and it is of many kinds, viz. Padmaka, Svastika, 
etc. 

Himsa means killing of animals without scriptural sanc- 
tion. That, again, is of three kinds according as it is committed 
by oneself, or it is caused to be committed, or it is abetted. False- 
hood (a-satya) consists in speaking what is not factual, and in 
speaking what is factual but which leads to injury to creatures 
that are not to be killed. Stealing (steya) consists in acquiring 
another's possession through means that are not sanctioned by 
the scriptures. Intercourse stands for union of man and woman 
in a way prohibited by the scriptures. Parigraha, acceptance of 
gifts, consists in acquiring—through ways that are prohibited 
by the scriptures—means of enjoyment over.and above what is 
needed for the maintenance of one's body. Stoppage of these. in 
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the form of desisting from committing them, constitutes the 
yamas; for it has been said in the Smrti, ‘(The root) yama is 
used in the sense of abstaining.’ 

Similarly, $auca, purification, is of two kinds, external and 
internal. The external consists in cleaning the body with clay 
and water, and eating of wholesome, moderate, sacramental food, 
etc. The internal consists in washing away the impurities of the 
mind such as arrogance, conceit, etc. through friendliness, joy- 
ousness, etc. Santosa, contentment, is a state of mind consisting 
in not having craving for acquiring more than the existing means 
of enjoyment. Tapah, austerity, means forbearing the dualities 
of hunger and thirst, heat and cold, etc., and the vow of kastha- 
mauna, àkàra-mauna, and so on. Kàstha-mauna means not ex- 
pressing one's mind even through signs, and akara-mauna means 
merely not speaking (but using signs). This is the difference. 
Svadhyaya means either the study of the scriptures dealing with 
Liberation, or repeating the Pranava (Om). Isvara-pranidhana, 
surrender to God, means the dedication of all actions to Him, 
the supreme Teacher, without hankering for their fruits. These, 
in the form of injunctions, are the niyamas. 

Those that have been additionally spoken of in the Puranas 
are to be considered as included in these very yamas and niyamas. 

. The performers of sacrifices through yoga are those who are 
immersed in the practice of these kinds of yamas, niyamas, etc. 

Svādhyāya-jñāna-yajñāh, performers of sacrifice through 
study and through knowledge: those who are devoted to the study 
(svadhydaya) of the Vedas according to the rules are svadhyaya- 
yajnah; those who are engaged in determining through reason- 
ing the meaning of the Vedas are jfidna-yajnah. 

He (the Lord) speaks of another sacrifice: yatayah, the dili- 
gent ones; samsita-vratah, whose vows are severe, who are very 
firm in their vows; i.e. they treat their vows as sacrifices. Thus 
says the venerable Patafijali, “These, when universal, unbroken 
by species, place, time and purpose, constitute the great vows’ 
(P. X. Sa, 2.31). By the word maha-vratah, great vows, are indi- 
cated those very above-mentioned five yamas, viz. non-injury 
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etc., when they become firmly established without limitation of 
species, place, time and purpose. 

As to that, (the vow of) non-injury limited Box Species is as 
in the case of a hunter who promises, ‘I shall not kill animals 
other than deer.' It becomes limited by place (when one prom- 
ises), ‘I shall not kill in a place of pilgrimage.’ That itself be- 
comes limited by time (when one promises), ‘(I shall) not (kill) 
on the fourteenth day of the moon or any sacred day.' That itself 
becomes limited by purpose in the form of some special need, 
as for instance, in the case of a Ksatriya who promises, ‘I shall 
not kill other than for fulfilling the needs of gods and ¥rahmins, 
and I shall not kill unless it is in battle.’ Similarly, (a promise in 
the form) ‘I shall not speak an untruth unless it is for the pur- 
pose of marriage etc.’; similarly, ‘I shall not steal except in times 
of distress and when I am threatened with hunger’; similarly, ‘I 
shall not approach my wife except at the time favourable for 
conception’; similarly, ‘I shall not accept any gift more than 
what is necessary for (my) teachers and others.’ The limitations 
in each case are to be understood suitably. 

Thus when non-injury etc., after being cultivated assiduously, 
are shorn of such limitations and become universal in respect of 
all species, all places, all times, and all purposes, then they are 
called maha-vratas, the great vows. The vows of kastha-mauna 
etc. are also to be understood in this way. When the vows of this 
kind become firmly established, there follows the cessation of all 
the four, viz. desire, anger, greed and delusion, which are doors to 
hell. It is to be noted that, among them the elimination of anger 
comes from non-injury and forgiving; of desire, from continence 
and deliberation on Reality; of greed, from contentment in the 
form of non-stealing and non-acceptance; of delusion and of all 
those of which it is the root, from truth in the form of proper 
knowledge and from discrimination. The other results that come to 
people having desire have been mentioned in the scriptures on Yoga. 


(Now) in one and a half verse He speaks about the sacri- 
fice in the form of pranayama: 
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am qe wot mAs wemsut | 
MO SAM MORTA: 1 2 N 
amt fame: mg eà oa 


29-30. (Some) offer the Prana in the Apana; still others, 
the Apana in the Prana. Others who remain engaged in 
pranayama by stopping the movement of Prana and Apana, and 
who are well regulated in their food offer the organs in the vital 
forces. 


(Some) juhvati, offer as a sacrifice; the function of the vital 
force called Prana, apdne, in the Apana, in the function of the 
vital force called “pana. That is, they perform the pranayama 
called Puraka (filling in) by filling the external air into the body. 
Tathà apare, still others; offer apanam, the Apana; prane, in the 
Prana. That is, they perform the pranayama called Recaka 
(throwing out) by expelling the air within the body. By the men- 
tion of Püraka and Recaka, Kumbhaka (holding on the breath) 
also, which is of two kinds and inseparable from them (Püraka 
and Recaka), becomes mentioned ipso facto. The internal 
Kumbhaka is when the stoppage of inhalation and exhalation is 
practised after drawing in the air according to one’s capacity. 
The external Kumbhaka is that which is practised after expel- 
ling all the air according to one’s capacity. 

After having mentioned these three pranayamas He speaks 
of the fourth, which is a Kumbhaka: Pranapana-gati, the move- 
ment of Prana and Apana: The movement of Prana consists in 
the outflow of the internal air, exhalation, through the nostrils 
and the mouth. The movement of Apana consists in the inflow, 
inhalation, of the externalized air. Among them, in Puraka there 
occurs the stoppage of the movement of Prana. In Recaka there 
occurs the stoppage of the movement of Apana. In Kumbhaka, 
however, both the movements are stopped. 

Thus, apare, others, who are different from the earlier ones; 
pranadyama-parayanah, who remain engaged in pranayama; 
pranapana-gati ruddhva, by stopping the movements of Prana 
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and Apana, called exhalation and inhalation, successively and 
simultaneously; and who are niyata-aharah, well regulated in 
their food, who are endued with the disciplines of Yoga, viz. 
regulation of food, etc.; juhvati, offer (as a sacrifice), i.e. merge, 
through the practice of Kumbhaka, the fourth (pranayama); 
pranan, the pranas, in the form of the sense-organs and motor- 
organs; pranesu, in the pranas, in the vital forces, which have 
been controlled through the practice of external and internal 
Kumbhaka. 

All that has been mentioned here has been presented apho- 
ristically by the venerable Patafijali in brief and in extenso. As 
to that, the brief aphorism is, ‘Zasminsati Svasa-prasvasayoh 
gati-vicchedah pranayamah: When that is there, then comes 
pranayama in the form of the stoppage of the movements of 
exhalation and inhalation’ (P. Y. Sù., 2.49). 

(To explain:) Jasmin sati, after the Gsana (posture or ‘seat’) 
becomes steady; pranayamah, pranayama should be practised. 
Of what kind? Svasa-prasvasayoh gati-vicchedah, in the form of 
stoppage of the movements of exhalation and inhalation; it is that 
which is characterized as the viccheda, stoppage itself—succes- 
sively and simultaneously, through personal effort; of the gati, 
movements—of that natural flow occurring without personal ef- 
fort; Svasaprasvasayoh, of exhalation and inhalation, the func- 
tions of Prana andApana. He dilates on this very subject: ‘Bahya- 
abhyantara-stambhavrttih desa-kala-sankhyabhih paridrsto 
dirgha-suksmah: (That pranayama) has external movement, in- 
ternal movement, and stoppage; (these) when tested according to 
distance, time and number become long or subtle’ (ibid. 2.50). 

Since Puraka consists in the stoppage of the outward move- 
ment (of breath), therefore (the phrase) bahya-vrtti (outward 
movement) (in the aphorism) stands for Püraka. Since Recaka 
consists in the stoppage of the inward movement (of breath), 
therefore (the phrase) antara-vrtti (i.e. abhyantara-vrtti) (in- 
ward movement) stands for Recaka. By some, however, the word 
bahya is explained as Recaka, and the word dntara (i.e. 
abhyantara) as Puraka. Stambha means the simultaneous stop- 
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page of both the movements. That action is Kumbhaka. So it 
has been said (by Vacaspati Misra on P. Y Sü., 2.50) that, 


...when there is absence of both exhalation and inhala- 
tion as a result of a single effort to stop them— not, again, 
the necessity of controlling the continuous tendency (of air) 
for filling in as before, or the necessity of controlling the 
continuous tendency (of air) for moving out—, then, on the 
other hand, just as water poured on a heated stone dries up, 
gets reduced in volume from all sides, similarly air, which is 
apt to move, becoming restrained from moving through a 
mighty effort of control, remains in the body itself in a subtle 
form. It does not fill in by which it becomes Puraka; nor 
does it move out by which it becomes Recaka. 


This threefold pranayama, when examined from the point 
of view of distance, time and number, is termed long or subtle. 
Just as a compressed lump of cotton becomes, when spun, long 
and fine owing to thinness, similarly Prana also, through prac- 
tice (of pranayama), by increasing its distance, time and num- 
ber, becomes long as well as subtle by reason of its becoming 
difficult to perceive. 

To explain: Breath, starting from the heart, extends up to a 
distance of twelve fingers in front of the nose. And returning 
from there itself, it enters up to the heart. This is the natural 
movement of Prana and Apana. By practice, however, it gradu- 
ally comes out from the navel or from the Muladhara.! (And) it 
terminates at a distance of twenty-four fingers or thirty-six fin- 
gers from the nose. The entry also is to be understood as spread- 
ing over that much (distance). As to that, its extension in the 
space outside is to be determined through the movement of the 
fine cotton-like fibres at the tip of a reed etc. in a windless loca- 
tion. The internal (distance) also is to be inferred from the sen- 


1. Name of a mystical circle said to be located above the organ of 
generation. 
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sation (inside) akin to that of (the movement of ) an ant (on the 
skin). This that is such is the examination of distance. 

Similarly, a ksana is one fourth of the time taken by the act 
of blinking an eye. Their number also is to be known. Matra 
means the time taken for snapping a finger after encircling one’s 
kneecap three times with one's palm. The first udghdta in thirty- 
six such mātrās is manda (weak). That itself when doubled is 
the second (udghdata), which is madhya (medium). That itself 
when trebled is the third (udghàta), which is fivra (intense). 
The striking at the head by the air as it is expelled on being 
pushed up from the root of the navel is called udghdta. This, as 
such, is the determination of time and number. Or, the deter- 
mination of number is according to the difference in the rep- 
etition of Pranava (Om) or through the counting of ths inflow 
of breath. 

Time and number are mentioned separately with a view to 
speaking of a slight difference between them. Although in 
Kumbhaka no spatial extent is understood, still, the extent of 
time and number is definitely understood. That threefold 
pranayama, indeed, when practised everyday, is said to be long 
because of its extension over distance, time and number, as days, 
fortnights and months progress; and to be fine since it is mas- 
tered through great skill. 

He (Patarijali) stated the resulting fourth (pranayama) in 
the form of an aphorism, "Bahya-übhyantara-visaya-àksepi 
caturthah: The fourth is independent of those which are con- 
cerned with the external and the internal’ (P. Y. Siz., 2.51). The 
outgoing breath concerned with the external (distance, time and 
number) is (called) Recaka. The inflowing breath concerned with 
the internal is (called) Püraka. Or it may be contrariwise. De- 
pending on these two, Kumbhaka, the third (pranayama), which 
-is of two kinds according to the difference of being external or 
internal, occurs through a mighty single effort at suspension. 
The fourth (pranayama), which is a Kumbhaka, comes from 
repeated efforts for it through skilfulness in the practice of 
Kumbhaka alone, independently of both those two (Recaka and 
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Puraka). Thus then, bahya-abhyantara-visaya-aksepi means in- 
dependently of those (Recaka and Puraka). 

The other explanation (of the aphorism) is : Bahya-visaya 
means the external factors such as the extension (of breath) up 
to a distance of twelve fingers etc.; abhyantara-visaya means 
the internal factors such as (the extension of the inhaled breath 
up to) the heart, the navel-circle, etc. Caturthah, the fourth 
pranayama; is the stoppage of the flow (of breath), which is in 
the form of suspension of breath, aksipya, after considering! 
those two factors. But the third (pranayama) occurs suddenly, 
without consideration of the external and the internal factors. 
This is the distinction. Pranayama, which is of these four kinds, 
has been presented by the one and a half verses beginning with 
‘Some offer as a sacrifice the Prana in the Apana,’ etc. 


He (the Lord) states the result that accrues to those who know 
the twelve kinds of sacrifices that have been described thus: 


ads aaa agia: 130 tl 
Remy at Ae ATT d 


30-1. Those who know the sacrifices, who have their sins 
destroyed by the sacrifices, and who partake of the nectar dur- 
ing the period left after (the performance of ) the sacrifices—all 
of them reach the eternal Brahman. 


Yajfía-vidah means those who know or come to possess the 
sacrifices$ i.e. those who know or perform the sacrifices. Yajfia- 
Ksapita-kalmasah means those whose sins (kalmasa) have been 
destroyed (ksapita) by the sacrifices (yajria) mentioned above. 
Yajna-sista-amrta-bhujah means those who eat (bhuj) the food 
that is meant by the word amrta during the period left after (sista) 
the performance of sacrifices (yajña). Sarve api, all of them; 


l. i.e. after determining that the breath has to be stopped at a certain 
point. 
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yanti, reach; the sanatanam, eternal; brahma, Brahman, through 
the process of purification of the mind and attainment of Knowl- 
edge; i.e. they become liberated from transmigration. 


Having thus stated the excellence on the positive side, He 
speaks, in half a verse, of the fault on the negative side: 


We ARSA PASA: PETA nae 


31. This world ceases to exist for one who does not per- 
form sacrifices. How can there be the other (world), O best 
among the Kurus! 


Ayajfiah is one who does not possess even a single one 
among the above-mentioned sacrifices. For him, evenayam, this; 
human /okah, world, having little joy; na asti, does not exist, 
because of his being condemnable by all. Kutah anyah, how 
can there be the other world that is achievable through special 
disciplines; kurusattama, O best among the Kurus. 


(Arjuna:) Is this being said thus merely through Your imagi- 
nation? 


He (the Lord) says, *No, for the Veda itself is a proof of 
this’: 


We agian am farm eÀ wd oa 
afaa aaa amem fated 331 


32. Various kinds of sacrifices as mentioned above lie spread 
at the mouth of the Vedas. Know them all to be born of action. 
Knowing thus, you will become liberated. 


Bahu-vidhah, various kinds; of yajnah, sacrifices; evam, 
as mentioned above, which are the means of attaining all the 
Vedic auspicious goals; vitatah, lie spread: mukhe, at the mouth; 
brahmanah, of the Vedas. That is, they are known only through 
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the Veda. But the Vedic sentences are not quoted individually 
for fear of prolixity. Viddhi, know; tan, them; Sarvan, all, the 
sacrifices; karmajan, to be bom of action, as born of physical, 
oral and mental actions; not born of the Self. ‘The Self is indeed 
actionless. These (sacrifices) are not Its functions. But I am 
actionless and unconcerned’ —jñäātvā, knowing; evam, thus; 
vimoksyase, you will become liberated—' from this bondage of 
transmigration'—this portion is understood. 


Since from the placing of all (the sacrifices) on the same 
footing there arises the possibility of action and Knowledge 
becoming equal, He Says: 


TUTOR: UU | 
Wd anifact ue wt ufum u33u 


33. O destroyer of enemies, Knowledge considered as a 
sacrifice is greater than a sacrifice requiring materials. O son of 
Prtha, all actions in their totality culminate in Knowledge! 


Parantapa, O destroyer of enemies; on account of having 
Liberation as its direct result, Jriana-yajfiah, Knowledge con- 
sidered as a sacrifice; is by itself $reyàn, greater, more com- 
mendable; dravyamayat yajñāt, than a sacrifice requiring mate- 
rials—than even all the sacrifices suggested by it, which are 
devoid of Knowledge and have transmigration as their result. 

Why is it so? Because, sarvam, all: karma, actions; akhilam, 
in their totality, without exception—consisting in the perfor- 
mance of sacrifices and collection of animals and Somaas sanc- 
tioned by the Veda, as also actions such as upasanda, meditation, 
etc. sanctioned by the Smrtis; they (pari-)samapyate, culminate; 
Jnane, in Knowledge, in the realization of the identity of Brah- 
man and the Self, through the process of elimination of the ob- 
Stacles; because there are the Srutis, 


The Brahmanas seek to know It through the study of 
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the Vedas, sacrifice, charity, and austerity consisting in a dis- 
passionate enjoyment of sense-objects (Br., 4.4.22), 

One removes sin through righteousness (Ma. Na., 
13.6), 


and because there is the aphorism, 


On the strength of the Upanisadic sanction of sacrifices 
etc., all religious activities as well are necessary. This is the | 
same as in the case of a horse (in matters of its adequacy) (B. 

S., 3.4.26).' 


This is the meaning. 


For the acquisition of such a Knowledge, which is the most 
proximate means? 
This is being answered: 


wfzfa ia ufvuyd4a aaa 1 
maa A WA Whe: ax 


34. Acquire that through prostration, searching questions, 
and service. The wise ones who have realized the Truth will 
impart the Knowledge to you. 


By approaching the teachers, viddhi, acquire; fat, that, the 
Knowledge that is the result of all actions; pranipatena, through 
prostration to them—prostration means falling down completely, 
saluting by stretching oneself fully on the ground; through that; 
pariprasnena, through searching questions, covering many such 
subjects as ‘Who am I? How am I under bondage? By what 


1. ‘As from the standpoint of propriety, a horse is not employed for 
drawing a plough, but a chariot, similarly the duties of the different stages 
of life are necessary not for the fruition of the result of Knowledge but for 
the emergence of Knowledge itself’ (S. on B. S., 3.4.26). 
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Truth, who have ot direct enli ghtenment; upadeksyanti te, will 
impart to you, will make you attain through instruction; Jfianam, 
Knowledge, regarding the supreme Self, which has Liberation 


That Knowledge alone Which is imparted by those who have 
direct realization—and not by those who do not have it, even 
though they be skilled in Words, sentences and valid means of 
proof—culminates in yielding its result. This view of the Lord 
agrees with the Sruti, 


For knowing that Reality he should 80, with sacrificial 
faggots in hand, only to a teacher who is versed in the Vedas 
and is absorbed in Brahman (Mu., 1.2.12), i 


because there also he (the Commentator) explains that Srotriyam 
means one who has studied the Vedas, and brahmanistham means 
one who has directly realized Brahman. And it is to be noted 
that this plural number (jnaninah, wise Ones) with regard to the 
teacher, though he is one only, is used for (showing) extreme 
regard, but not with the intention of speaking about many; for, 
since the Knowledge of Reality arises from justa single teacher 
who has realization of Truth, it is incongruous to go to some 
other teacher for that purpose. 


What will result from the generation of Knowledge with 
Such great eagerness? 
Hence He says: 


aaa A yeda areata usa | 
a yar manners aw aki 


21 
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35. Knowing which, O Pandava (Arjuna), you will not again 
come under this kind of delusion, and through which you will 
see all beings without exception in the Self and also in Me. 


Jnatva, knowing, having acquired; yat, which, the afore- 
said Knowledge imparted by the teachers;—as in the sentence, 
‘He boils the boiling rice’, that very verb jñātvā is used in a 
cognate sense—; O Pandava, na punah yasyasi, you will not 
again come under; evam, this kind of; moham, delusion, confu- 
sion, caused by the killing etc. of relatives. Why is this so? Ver- 
ily because, through Knowledge draksyasi, you will see; bhütàni, 
all beings, father , sons, and others; asesera, without exception, 

"beginning from Brahma and ending with a clump of grass, which 
are projections of your own ignorànce; as existing non-differ- 
ently indeed, àtmani, in you, who are the Self, denoted by the 
word ‘thov’ (in ‘Thou art That’); atho, and also; mayi, in Me, in 
Lord Vasudeva, denoted by the word ‘That’, who in reality is 
non-different (from the Self) and is the substratum; for, an imag- - 
ined thing does not exist apart from (its) substratum. The idea 
is, "When all ignorance is destroyed by realizing Me, Lord 
Vasudeva, as one's own Self, the beings, which are the effects 
of that (ignorance), will cease to exist.’ 


Moreover, listen to the greatness of Knowledge: 


ofa wefu wae: wm: coe: | 
wd arta gunt werfcuf Naan 


36. Even if you be the worst sinner among all sinners, you 
will still cross over all sin with the raft of Knowledge alone. 


The words api, even, and cet, if, are indeclinables meant 
for stating the supposition of something impossible. Although 
this (literal) meaning (of the first line of the verse) is in fact 
impossible, it is still spoken of through an assumption for stat- 
ing the result of Knowledge. 
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Even if you be the papa-krt-tamah, worst sinner, excessive 
perpetrator of sin; sarvebhyah, among all sinners; still, san- 
tarisyasi, you will cross over— you will, easily and without hav- 
ing to return, go beyond; Sarvam, all; vrjinam, sin, which being 
very difficult to cross over is comparable to an ocean; jñāna- 
plavena eva, with the raft of Knowledge alone—not through 
anything else—, making Knowledge itself the raft. By the word 
vrjina here are intended deeds —in the form of righteousness 
and unrighteousness— which leads to transmigration, because, 
to one aspiring for Liberation, virtue like vice is a source of evil. 


(Arjuna $ doubt:) Is it not that action will not get destroyed 
even if it is crossed like an ocean? 
Anticipating such a question He gives another illustration: 


agente aftatsfivereeassa d 
weit: adan wee AMT aon 


37. O Arjuna, as a blazing fire reduces pieces of wood to 
ashes, similarly the fire of Knowledge reduces all actions to ashes. 


O Arjuna, yathd, as; a samiddhah, blazing; agnih, fire; 
bhasmasat kurute, reduces to ashes; edhamsi, pieces of wood; 
tathà, similarly; jñāna-agnih, the fire of Knowledge; bhasmasat 
kurute, reduces to ashes; sarva-karmani, all actions—virtue and 
vice without exception, other than those actions that have be- 
gun yielding their fruits. That is to say, it destroys them (ac- 
tions) by destroying their cause, ignorance. In support of this is 
the Sruti, 


When that Self, which is both high and low, is realized, 
the knot of the heart gets untied, all doubts become solved, 
and all one’s actions become dissipated (Mu., 2.2.8). 


There are also the aphorisms, 
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On the realization of That, there occur the non-relation 
and destruction of the subsequent and previous sins, respec. 
tively, because it is deciared so, 


and, 


In the very same way there is no relation with the other 
(i.e. with virtue) as well. Liberation must follow as soon as 
the body falls (B. S., 4.1.13,14). 


The aphorism with regard to this, that virtue and vice that 
have not started yielding results do get destroyed, is, 


But only those past (virtue and vice) get destroyed which 
have not begun to bear fruit; for, death is set as the limit of 
waiting for Liberation (ibid. 4.1.15). 


But those (virtues and vices) that have given rise to the present 
body in which Knowledge emerges get destroyed with the death 
of that body itself, for there is the Sruti, 


For him the delay is for that long only as long as he 
does not become freed (from the body). Then he becomes 
merged in Existence (Ch., 6.14.2), 


and there is also the aphorism, 


But the (enlightened) man merges in Brahman after ex- 
hausting the other two (viz. virtue and vice thathave started 
bearing fruit) by experiencing (their results in the present 
life) (B. S., 4.1.19). 


In the case of those who have a mission to fulfill (adhi- 
karika-purusas), those very results of actions that are respon- 
sible for the origin of the body in which Knowledge emerges 
are also producers. of the succeeding bodies—as in the. cases o 
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Vasistha, Apantaratamas, and others. Thus there is the apho- 
rism, 

Those who have a mission to fulfill continue in the cor- 
poreal state as long as the mission demands it (B. S., 3.3.32)! 


Adhikara (mission) means the mighty action that has commenced 
yielding its result and is the producer of many (succeeding) bod- 
ies. And that (adhikàra) belongs to the worshippers (of God), 
and not to others. Actions that have not begun yielding their 
results get destroyed, but those that have commenced yielding 
their results remain till the end of their experience. And whether 
the experience be through one or more bodies does not make 
any difference. However, the elaboration of this is to be sought 
for in the source-books (of Vedanta philosophy). 


Since this is so, therefore,— 


* fe ata agi aaie fed | 
wea uhr: area feet ac 


38. Indeed, there is nothing purifying here comparable to 
Knowledge. One who has become perfected after a (long) time 
through yoga, acquires That by oneself in one’s own heart. 


Hi, indeed; na vidyate, there is nothing else; pavitram, pu- 
rifying; iha, here, either in the Veda or in common behaviour; 
sadrsam, comparable; jnanena, to Knowledge; because what- 
ever is different from Knowledge cannot dispel ignorance, and 
hence it has not the power of totally eradicating sin, as a result 


1. ‘For the fulfilment of their mission they move on from one body to 
another with perfect liberty, while ridding themselves of their residual 
karmas that have started bearing their fruits once for all in those particu- 
lar lives;.. .they do this by creating new bodies and owning them either 
simultaneously or successively...” (Commentary of §. on that aphorism). 
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of which sin recurs due to the presence of its cause. But by Know]. 
edge sin is eradicated, together with its root, through the destruc- 
tion of ignorance. Hence there is nothing comparable to it. 

Why does not that Knowledge of the Self arise in all 
quickly? In answer He says, yoga-samsiddhah kalena, one who 
has become perfected after a long time through yoga, who has 
become purified, attained the fitness, through the above-men- 
tioned Yoga of Action; vindati, acquires; tat, that Knowledge; 
svayam, by oneself; atmani, in one's own heart. The idea is: It is 
not that one who has got the fitness acquires that (Knowledge) 
existing in oneself as a gift from somebody else, or that he gets 
as his own that (Knowledge) existing in somebody else. 


That means through which Knowledge is unfailingly ac- 
quired and which is more proximate even than salutation etc. is 
being stated: 


saaan Wa dan: dadaa: | 
WA Meat wt vufenfexunfeumefq 391 


_ 39. The man who has faith, who is diligent and has control 
over the organs attains Knowledge. Achieving Knowledge, one 
soon attains supreme Peace. 


Sraddha, faith, means the idea that ‘it is so indeed’, the 
conviction in the form of right knowledge, with regard to the 
instructions of the teacher and the scriptures. A person endowed 
with this (Sraddhavan) labhate, attains; jfíanam, Knowledge. 
Even one who is so may be lazy. Hence He says, tatparah, one 
who is very diligent—in service to the teacher, and so on, which 
are the means to Knowledge. Even if one be possessed of faith 
(sraddha) and be diligent, he may be without control over the 
organs. So He says, samyatendriyah, one who has control over 
the organs—one who has controlled, withheld, the organs from 
the objects. He who is imbued with these three qualifications 
does surely attain Knowledge. 
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However, salutation etc. are external, since there is a pos- 
sibility of dissimulation etc.; besides, they may be even unpre- 
dictable in their results. But faithfulness etc. are the means that 
are invariable in their results. This is the idea. 

Labdhva, achieving; jñānam, Knowledge, through such 
means; adhigacchati, one attains; acirena, soon—indeed, with- 
out any interval after that; param, supreme; Santim, Peace, Lib- 
eration, consisting in the eradication of ignorance and its ef- 
fects. Verily, as a lamp dispels darkness only through its mere 
presence, but does not depend on any aid, similarly Knowledge 
also eradicates ignorance by its mere emergence alone, but it 
does not wait for anything such as discrimination between the 
Purusa (Person) and Prakrti, etc. This is the purport. 


And in regard to this no doubt should be entertained. 
Why? 


AMAIA Asana faavata d 
wa Aasa 7 wd ow qe aware: iron 


40. One who is ignorant and faithless, and has a doubting 
mind perishes. Neither this world nor the next nor happiness 
exists for one who has a doubting mind! 


Ajah, one who is ignorant, one who lacks the Knowledge of 
the Self, on account of not having studied the scriptures. Asraddha 
means faithlessness—in the form of an erroneous notion, ‘This 
certainly cannot be so’, with regard to the meaning of the instruc- 
tions of the teacher and the scriptures. One who has that is 
asraddadhanah. Sam$ayatma, one whose mind is ridden with doubt, 
‘This may or may not be so’, with regard to everything. (Such a 
one) vinasyati, perishes, becomes deprived of his own goal. 

In the text, ajriasca-asraddadhanasca vinasyati, they (the 
words ajñah and asraddadhanah) are used along with two cas 
(and) in order to show that they are of lesser shortcomings in 
comparison with one who has a doubting mind. How? One who 
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has a doubting mind is verily more sinful than all others be. 
cause, samsayatmanah, for one who has a doubting mind, Whose 
mind is ridden with doubt with regard to everything; ayam lokah, 
this human world; na asti, does not exist, on account of (his) 
not earning wealth etc.; na parah, nor the other world—heaven, 
Liberation, etc., on account of the absence of righteousness, 
Knowledge, etc.; na sukham, nor happiness, arising from eating 
etc. For one who is ignorant and one who is faithless the other 
world does not exist; but the human world and the happiness 
arising from eating etc. exist. However, the man with a doubt- 
ing mind is more sinful than all others on account of being de- 
void of the three together. 


While speaking of the conviction about the Self as the 
means of removing this doubt that is such and is the root of all 
evils, He concludes what was presented in the two chapters (the 
second and the third), viz. steadfastness in Brahman, which is 
of two kinds—as consisting of Action and of Knowledge—in ac- 
cordance with the difference of stages of being earlier and later: 


rri foi ai | 
amet a a fea sr xen 


41. O Dhanafijaya (Arjuna), actions do not bind one who 
has dedicated (his) actions (to God) through yoga, whose doubt 
has been dispelled by Knowledge, and who is not inadvertent. 


(Actions do not bind) yoga-sannyasta-karmanam, one who 
has dedicated (his) actions through yoga, one by whom actions 
(karma) have been dedicated (sannyasta) to God through yoga 
consisting in the attitude of equanimity that is characterized by 
adoration of God (see 2.48); or, one by whom actions have been 
renounced through yoga consisting in the realization of the 
highest Truth. How can one have renunciation of all actions 
through yoga so long as there is doubt? Hence He says, jnana- 
sanchinna-samsayam, one whose doubt has been dispelled by 
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Knowledge, one by whom doubt has been dispelled (chinna) by 
Knowledge (jana) in the form of certitude about the Self. 

i How can Knowledge arise so long as there is inadvertence 
in the form of being under the Sway of objects? So He says 
atmavantam, one who is not inadvertent, one who is always 
careful. O Dhanafijaya, karmdni, actions, which are for loka- 
sangraha, or which are in the form of purposeless movements; 
na, do not; nibadhnanti, bind—do not produce for him any body 
that is desirable, undesirable, or a mixture of the two—one who 
is of this kind, who is possessed of Knowledge as a result of not 
being inadvertent, who has dedicated (his) actions through yoga 
as a result of having his doubt dispelled by Knowledge. 


Since this is so,— 


THe Wb afar: 1 
foi dre arenes una NN 


42. Therefore, O scion of the Bharata dynasty, practise yoga 
and rise up, cutting asunder with the sword of Self-Knowledge 
this doubt (of yours) residing in the heart (and) arising from 
ignorance. 


Ajnana-sambhitam means ‘arising from ignorance, non- 
discrimination’. Hrtstham means ‘residing in the heart, in the 
intellect’. Since when the source and the abode of an enemy are 
known he can be easily killed, therefore both have been men- 
tioned. Chittva, cutting asunder; atmanah jñāna-asinā, with the 
sword of Self-Knowledge, with the sword in the form of con- 
viction about the Self; enam, this; samsayam, doubt (of yours), 
which is the root of all evils; atistha, practise; yogam, yoga, 
unmotivated action, which is the means to right vision. So, 
bhàrata, O scion of the Bharata dynasty; uttistha, rise up for 
battle. The idea is: For you, who are born in the line of Bharata, 
the firm resolve for battle will not be useless. 
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CHAPTER 5 
REALIZATION OF ONE's OwN NATURE 


(Scriptural) action (rites and duties) and Knowledge 
have been ascertained in two chapters (the third and the 
fourth). Now, in two chapters, are being determined action 
and its renunciation. 


In the third chapter, having been asked by Arjuna, *...if it 
be Your opinion that Wisdom is superior to action,’ etc. (3.1), 
the Lord concluded in, *...among these people two kinds of 
steadfastness were spoken of earlier by Me,’ etc. (ibid. 3), that 
since there cannot be an option between or a combination of 
Knowledge and action (in the same person), therefore they have 
to be assigned according to the differences in the persons 
competent for them. 

To explain: Action, which is within the competence of an 
ignorant man, cannot be combined with Knowledge, because 
like light and darkness they cannot coexist, and because 
Knowledge is opposed to it (action) since it (the former) re- 
moves the idea of differences, the source of competence for 
actions. Nor can it be treated as an alternative (to Knowledge), 
since it does not have the same goal in view. For, actions cannot 
cause the destruction of ignorance, which (destruction) 1s an 
effect of Knowledge, as stated in the Sruti, 


By knowing Him alone one goes beyond death; there is 
no other path to go by (Sv., 6.15). 


However, when Knowledge has emerged there remains no 
necessity of performance of any action. This has been said in, 
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‘(As) the extent of need (fulfilled) in a well’ (etc.) (2.46). And 
thus it has been concluded beyond dispute in the fourth (chapter) 
that, this being a settled fact that a man of Knowledge has no 
eligibility for actions, either his performance of them (actions) 
in the form of purposeless movements proceeds under the 
influence of prarabdha-karmas or there is total renunciation of 
all actions. But actions have to be performed by an ignorant 
person for the emergence of Knowledge through the purification 
of the mind, as is stated in the Sruti, 


The Brahmins seek to know It through the study of the 
Vedas, sacrifices, charity, and austerity consisting in a 
dispassionate enjoyment of sense-objects (Br., 4.4.22), 


and as it follows from the words of the Lord, ‘O son of Prthà, all 
actions in their totality culminate in Knowledge!’ (4.33). Thus 
all works are meant for Knowledge. So also the renunciation of 
all actions is stated in the Srutis as meant for Knowledge: 


Desiring this world (the Self) alone the monks renounce 
their homes (Br., 4.4.22). 

(Therefore he who knows it as such) becomes self-con- 
trolled, calm, withdrawn into himself, enduring and concen- 
trated, and sees the Self in his own self (body) (ibid. 4.4.23). 

By the man of renunciation alone is That to be known— 
the supreme State that is the inmost Self of the man of 
renunciation (Bhd. S., quoted in Y. $.). 

One should search for the Self by renouncing (empiri- 
cal) truth and untruth, happiness and sorrow, the Vedas, this 
world as also the other (see Ap. Dh. Sü., 2.9.13), etc. 


As to that, renunciation of actions and their performance, 
which are (respectively) directly helpful and indirectly helpful 
(in the rise of Knowledge) like the Prayaja and avaghata 
(husking of paddy) (in the Darsapürnamáasa-sacrifice), cannot 
be combined, because they cannot be simultaneous on account of 
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being opposed to each other.! (See Güdhàrtha-Tattvàloka of 
Dharmadatta Sharma.) Nor even can it be (can there be an option) 
in taking up or not taking up the (sacrificial vessel) sodasi in the 
Atiratra-sacrifice (because they serve the same end), similarly 
there is: an option between action and its renunciation because 
they lead only to the goal of Knowledge ofthe Self. F Or, onaccount 
oftheir instrumentality being different, they do not serve the same 
end. The instrumentality of action, indeed, consists only in 
(producing) the adrsta (the unseen result) in the form of dissipa- 
tion of sins. But the instrumentality of renunciation consists verily 
in the (production of the) tangible result in the form of providing 
opportunity for vicára by eliminating all distractions. 

The apürva (unseen result) produced from a niyama-vidhi, 
however, cannot be the motivating cause here? as it is in the 
case of husking (by pounding with a pestle) etc. where it (the 
apürva produced from the niyama-vidhi) remains associated with 
a seen result (viz. husking).? And hence, that (renunciation of 
actions), which has a seen result and is directly helpful (in the 
rise of Knowledge), and that (actions), which has an apürva 
and is indirectly helpful (in the rise of Knowledge), cannot 


1. One undertaking the Darsapürnamasa-sacrifice has to perform the 
Prayaja-sacrifice etc. also as subsidiaries. For the Prayaja, again, it is 
necessary to use rice got by husking paddy. Thus husking precedes Prayaja, 
and cannot be simultaneous. 

2. here, i.e. so far as ‘taking up actions’ or ‘renouncing actions’ as 
alternatives is concerned. 

3. When there is a possibility of alternatives for getting something 
needed for a sacrifice, a niyama-vidhi enjoins that only a certain alterna- 
tive is to be adopted. For instance, rice is necessary for a sacrifice. Now, 
the removal of the husk from paddy can be achieved through several 
processes, but the niyama-vidhi enjoins that the husking has to be done 
by pounding with a pestle. This action according to the niyama-vidhi 
produces an apürva that is helpful to the sacrifice. However, this apürva 
(here) is associated with a seen result, viz. the rice produced by the husk- 
ing. On the other hand, in the case of actions (nitya-karmas), which pro- 
duce the apurva in the form of dissipation of evil, there is no such seen 
result as in the case of husking. So, actions lead to Knowledge by way of 
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certainly be treated as alternatives even though they are meant 
for the same principal end (viz. Knowledge); for in that case 
Prayaja and avaghata also would have to be treated as 
alternatives. Therefore both have surely to be undertaken in 
succession. 

Even with regard to that, if it is argued that actions should 
be undertaken after renunciation, then on account of one having 
fallen from the height attained (through renunciation) by ac- 
cepting the prior stage of life one had rejected, one becomes 
ineligible for actions; and the prior renunciation becomes useless 
because it has no adrsta. Besides, when one becomes eligible 
for Knowledge by the renunciation itself undertaken before, the 
performance of actions after that serves no purpose. 

Therefore when vividisà (eagerness for attaining Knowl- 
edge) becomes firm. as a result of intense dispassion after the 
purification of the mind by first performing selfless actions with 
an attitude of dedication to God, one must take to renunciation 
of all actions for the sake of vicara, in the form of sravana, 
manana, etc. on the Upanisadic texts. This is the view of the 
Lord. And so has it been said, ‘A person does not attain freedom 


from action by the nonperformance of actions’ (3.4). And it will 
be said, 


For the sage who wislies to ascend to yoga, action is 
said to be the means. For that very person, renunciation (of 


producing an apürva. And this does not conform to the requirements of a 
niyama-vidhi. In the case of sannyasa, renunciation of all actions, again, 
it provides scope for vicara on the Self by eliminating distractions, which 
is a seen result. And there is no dependence on the production of any 
apürva. Hence the niyama-vidhi does not apply here as well. 

Vidhis, injunctions, are threefold: Apürva-vidhi (original), niyama- 
vidhi (restrictive), and parisankhya-vidhi (exclusive). Apürva-vidhi: It en- 
joins something totally unknown through any other source. Niyama-vidhi: 
It only specifies which one among the possible known alternatives is to 
be adopted, Parisankhya-vidhi: Yt enjoins a limitation to what is expressly 


mentioned, so that everything else is excluded. Also see Mi. Pa., trans- 
lated by Swami Madhavananda. 
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all actions) is said to be the means when he has ascended to 
yoga (6.3). 


The word yoga here means vividisà preceded by intense 
dispassion. Thus has it been said by the writer of the Vartika: 


The study of the Vedas etc. are for achieving vividisa 
for the inmost Self. But so far as realization of Brahman is 
concerned, they are to be renounced on the strength of the 
Sruti, ‘(The Brahmins seek to know It) through the study of 
the Vedas,’ etc. (Br., 4.4.22) (Br. Va., Sa., 1.1.14). 


There is also the Smrti, 


From rites and duties follows dissipation of attachment, 
aversion, etc. But Knowledge is the final Goal. When 
attachment, aversion, etc. become dissipated through rites 
and duties, then Knowledge dawns (cf. Mbh., Mok., 255.3 8). 


In the Moksadharma (actually Santiparva) also (it is said), 


After dissipating attachment, aversion, etc. in the three 
stages of life (as a Celibate, Brahmacarin; as a Householder, 
Grhastha; as a Dweller in a forest, Vanaprastha), one should 
resort to monasticism, which is the highest state (Mbh., 
237.3). 

Someone whose mind has become pure after his organs 
have been sanctified by passing through many kinds of births 
in this world attains moksa (dispassion) even in the first stage 
of life (Celibacy) (Mbh., Sā., 313.26). 

For one desirous of the highest goal, who after having 
attained that dispassion has renounced the world and has 
found it purposeful, what need can there be of the (next) 
three stages of life? (ibid. 27.) 


(Here) moksa (lit. Liberation) stands for dispassion. By this are 
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shown both kinds of monasticism—the one attained gradually 
(krama-sannyāsa) after passing through the preceding three 
stages of life, and the other without any such succession (akrama- 
sannyasa). So also there is the Sruti, 


After finishing the stage of Celibacy one should become 
a householder. From Householdership he should repair to 
the forest and thereafter espouse monasticism. Or if it happens 
otherwise, one should become a monk from the stage of 
Celibacy itself, or from the stage of Householdership, or from 
the forest. One should resort to monasticism the very moment 
one has dispassion (Ya., 1). i 


Therefore, performance of rites and duties must be there 
for the unenlightened person so long as he has not got dispassion. 
For that very person himself, when he has attained the state of 
dispassion, there follows monasticism for the purpose of 
enlightenment, by way of providing opportunity for Sravana 
etc. Thus the fifth and the sixth chapters are begun with a view 
to explaining that action and its Tenunciation are meant as 
applicable to an unenlightened person according to his different 
States. As for vidvat-sannyasa (renunciation of all actions, 
monasticism, as a result of Enlightenment), however, it is not 
discussed here, because it comes spontaneously through the 
power of Knowledge and hence is beyond doubt. 

“When on this matter, since action and its renunciation are 
enjoined on the same seeker of Knowledge for the sake of 
enlightenment, and since it is impossible to practise them 
simultaneously because of their incompatibility, which one 


should be undertaken by me who ama seeker of Knowledge?’— 
having this doubt in mind,— 


Sat sama, Arjuna said: 


WT uiu wem pitt ow eiuf 
"uj width wb gf gff eh 
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1. O Krsna, You praise renunciation of actions and, again, 


yoga! Tell me for certain that one which is better between these 
two. 


O Krsna, (which word of address means) who are ever bliss- 
ful or who remove the sorrows of Your devotees, you speak— 
through the Vedas, in the two sentences, “Desiring this world 
(the Self) alone monks renounce their homes’, ‘The Brahmins 
seek to know It through the study of the Vedas, sacrifices,’ etc. 
(Br., 4.4.22), or through the two sentences in the Gita, 


One who is without craving, who has the mind, body, 
and organs under control, (and) is totally without posses- 
sion, he incurs no sin by performing actions for the (mainte- 
nance ofthe) body, without the idea of agentship (4.21), (and) 

O scion of the Bharata dynasty, practise yoga and rise 
up, cutting asunder (with the sword of Self-Knowledge) this 


doubt (of yours) (ibid. 42)— 


of sannyasam, renunciation; karmanàm, of actions, of the nitya 
and naimittika (karmas) enjoined by the Sruti, ‘(One should 
perform the Agnihotra-sacrifice) so long as one is alive’, etc., 
for the unenlightened person who is a seeker of Knowledge; ca, 
and; punah, again; Samsasi, You praise; yogam, yoga—in the 
form of performance of actions, which is opposed to that. 

As to that, since action and its renunciation have been 
enjoined for an unenlightened person himself, and since the two 
cannot be practised. together, therefore: brühi, tell; me, me; 
suniscitam, for certain; tat ekam, that one; etayoh, between these 
two, between action and its renunciation; yat, which, in Your 
opinion; You consider Sreyah, better, more commendable, for 
me to undertake—action or its renunciation. 


When Arjuna had questioned thus, in answer to that— 


sitwrenqara, the Blessed Lord said: 


22 
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[5.2 


2. Both renunciation of actions and Karma-yoga lead to 
Liberation. Between the two, Karma-yoga, however, excels over 
renunciation of actions. 


Nihsreyasakarau: are useful for Liberation, on account of 
being the causes of generation of Knowledge. Tayoh, between 
the two; karma-yogah, Karma-yoga; tu, however; by virtue of 
making one acquire the fitness (for renunciation of actions), 
visisyate, excels over, is better than; karma-sannyasdt, renun- : 
ciation of actions, resorted to by someone ineligible for it. 


'The Lord eulogizes that very Karma-yoga in three (verses): 


qa: a feat at a fe o win od 
Nia fe m qa Treat 30 


3. He who does not dislike and does not crave should be 
known as a man of constant renunciation. For, O mighty-armed 


one, he who is free from duality becomes easily freed fully from 
bondage. 


Sah, he, though engaged in actions; jrieyah, should be 
known as a man of constant (nitya) renunciation (sannyása). 
Who is it? Yah, who; out of apprehension of fruitlessness, 7a 
dvesti, does not dislike—the actions being done as a dedication 
to God; (and) na kanksati, does not crave—for heaven etc. Hi, 
for; O mighty-armed one, nirdvandvah, he who is free from 
duality, who is devoid of attachment, aversion, etc.; sukham, 
easily; pramucyate, becomes fully freed—becomes free 
(mucyate) fully (pra) owing to the excellence of discrimination 
between the eternal Entity and the evanescent, etc.; bandhāt, 


from bondage, in the form of impurity of the mind, which is an 
obstacle to Knowledge. 
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Well, how can one who is engaged in actions be known as a 
man of renunciation, because action and its renunciation are natu- 
rally opposed? If it be argued that this can be so on account of the 
unity of (their) result, then it is not so, because it is proper that 
when two things are naturally opposed, their results also should 
be opposite. Thus it is unproved that *both lead to Liberation’. 

In apprehension of this He Says: 


aera yra: waaa o ufrem: l 
Garcia: wets wemp uva 


4, The fools, not the learned ones, speak of Sankhya and 
(Karma-)yoga as different. Any one who has properly resorted 
to even one (of them) gets the result of both. 


Sankhya means perfect knowledge of the Self; sankhya 
means sannyasa, renunciation, which, as the essential discipline, 
leads to the realization of that (knowledge). Yoga means the 
Karma-yoga mentioned above. 

Balah, the fools, those devoid of the knowledge of the 
meaning of the scriptures gained through discrimination; na 
panditah, not the learned ones; pravadanti, speak of them; as 
prthak, different, having opposite results. What then is the 
opinion of the learned ones? The answer is, Gsthitah samyak, 
anyone who, in keeping with his competence, has resorted to, 
has performed, properly (samyak), according to the scriptures; 
ekam api, even one, between renunciation and actions; vindate, 
gets, through the generation of Knowledge; phalam, the result; 
ubhayoh, of both, i.e. the single result, (viz.) Liberation. 


How can one get the result of both by practising (only) 
one? 
To that He says: 


wwe: wet vei wen TER d 
wa web a att a a: uate ow oye gud 
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5. The State that is reached by the Sankhyas, that is reached 
even by the yogis. He sees who sees Sankhya and yoga as One. 


Yat, that, that well-known; sthanam, State, which is called 
Liberation—in accordance with the derivation, ‘that in which 
one verily remains established but never deviates from’; which, 
as a result of steadfastness in Knowledge preceded by śravana 
etc., prapyate, is reached—attained, as it were, through the mere 
removal of covering; for It is ever-attained—; sankAyaih, by 
the Sankhyas, by the monks steadfast in Knowledge, who, though 
they are (at present) devoid of the performance of mundane 
duties, have their minds purified by the actions of previous lives; 
tat, that, that State; gamyate, is reached; api, even; yogaih, by 
the yogis. 

Yoga means the actions, the scriptural rites and duties, 
undertaken a$ a dedication to God without hankering for results. 
Those who have this (yoga) are also yogas. Since the word yoga 
belongs to the arSas group, therefore the suffix ac has been used 
in the sense of matup (possession).' By those yogis also, after 
the purification of their minds, (is reached at, that State) through 
steadfastness in Knowledge—achieved in this life or in a future 
one—as a result of $ravana etc. that is preceded by renuncia- 
tion. 

Therefore, the result being the same, sah, he alone, not 
anyone else; pasyati, sees, perfectly; yah, who; pasyati, sees; 
sankhyam, monasticism; and yogam, yoga; as ekam, one. The 
idea is this: Those in whom is seen steadfastness in Knowledge 
preceded by monasticism, in their case it can be inferred, on 
that very ground, that in their previous lives they had 
steadfastness in rites and duties performed as a dedication to 


1. The taddhita affix ac has been prescribed for the class of words be- 
ginning with arsas—‘Arsa-adibhyo-ac’ (Pa. Siz., 5.2.127). This affix has 
the force of matup. Yogah, formed by adding ac after yoga, means “one 
who has (practices) yoga, one who is endowed with yoga, i.e. a yogi’. So 
yogaih means ‘by the yogis’. 
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God. For it is not possible that an effect can be produced without 
its cause. So has it been said, 


What good deeds should be done (in the present life) by 
a person must have been done (by him) in lives other than 
this. Otherwise there would not have been absorption in 
Brahman now. 


Similarly, in the case of those in whom is seen steadfastness in 
Action performed as a dedication to God, it can be inferred on 
that very ground that there will ensue in future the steadfastness 
in Knowledge preceded by monasticism. For, a set of causes is 
invariably connected with its effect. Therefore, by an unenlight- 
ened person hankering for Liberation, Karma-yoga, and not 
monasticism, should be first undertaken for the purification of 
the mind. That (monasticism), however, will follow automati- 
cally when dispassion becomes intense. 


(4rjuna s doubt:) May it not be asked, why should not 
renunciation itself be resorted to in the very beginning by a 
person of impure mind also, since it is essential as a source of 
steadfastness in Knowledge? 

In answer to that He says: 


BUHE KIA IEE E BC T" 


6. But, O mighty-armed one, renunciation without (Karma-) 
yoga is (only) for getting misery. A person engaged in yoga, 
(having become) a meditator, attains Brahman without delay. 


Tu, but; that sannyasah, renunciation; which is resorted to 
suddenly, ayogatah, without yoga, without (having performed) 
Scriptural duty which purifies the mind; is only aptum, for 
getting; duhkham, misery; because steadfastness in Knowledge, 
which is the result of that (renunciation), is impossible on account 
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of having an impure mind, and because, on account of the 
absence’ of eligibility for actions which are the causes of purifj- 
cation (of the mind), there arises the greatest danger of being 
deprived of both actions and Brahman. 

But, yoga-yuktah, one who is engaged in Karma-yoga; 
having become a munih, meditator, a man of renunciation given 
to meditation, by virtue of having a pure mind; adhigacchati, 
attains, realizes; brahma, Brahman, the Self, characterized as 
Truth, Consciousness, etc.; nacirena, without delay, quickly in- 
deed, on account of the absence of obstacles. And this has been 
already stated before: 


A person does not attain freedom from action by the 
nonperformance of actions; nor does he attain fulfilment 
through mere renunciation (3.4). 


Hence, though the result of both is the same, still, what was stated 


before, *Karma-yoga. ..excels over renunciation of actions’ (2), 
was proper. 


(Arjuna's doubt:) Is it not that, action being a cause of 
bondage, it is improper that ‘A person engaged in yoga, (having 
become) a meditator, attains Brahman'? 

So the Lord says: 


went femper fafenmem fenfu: | 
Raye Haat + feud uen 


7. He who is associated with yoga, pure in mind, controlled 
in body, a conqueror of the organs, and whose real nature consists 


in being all the things and the Self, does not become tainted 
even while performing actions. 


Scriptural action associated with such qualities as dedica- 


1. On the ground of one’s having espoused monasticism. 
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tion to God, absence of hankering for results, etc. is called yoga. 
(Yoga-yuktah, one associated with yoga) a person endued with 
that yoga first becomes visuddhatma, pure in mind. One is said 
to be so whose ātmā, sattva in the form of the mind, is not 
polluted by rajas and tamas. Having become pure in mind, he 
becomes vijitátmà, controlled in body; he has the body under 
his own control. Then (he becomes) Jitendriyah, a conqueror of 
the organs, one who has under his control all the external organs. 
Hereby is mentioned the tridandi referred to by Manu: 


Speech is a staff (danda), the mind is a danda, so also 
the body is a danda. He who has these dandas under control 
is called a tridandi' (cf. Ma. Sm., 12.10). 


‘Speech’ is used synecdochically for the outer organs. The Lord 
says that, to a person of this kind the Knowledge of Reality 
comes definitely. 

Sarva-bhüta-atma-bhüta-àtmà, one whose atmà, real 
nature, consists in being all the things, sarva-bhüta, and in being 
the Self, atma-bhüta. The idea is, he, by seeing everything 
sentient ahd insentient as nothing but the Self—. If the 
explanation (of this portion) be, ‘one whose atma, Self, has 
become (bhüta) the selves (atma) of all beings (sarva-bhüta)', 
then since this meaning is got from (the phrase) sarva-bhüta- 
ütmà, one who is the Self of all, therefore (the phrase) atma- 
bhüta, has become the Self, will become redundant. But there is 
consistency when (the word) sarva is taken in the sense of the 
insentient, and Gtma (is taken) in the sense of the sentient. A 
man of this kind, who has realized the highest Truth, na lipyate, 
does not become tainted, by those actions; kurvan api, even while 
performing actions, as seen by others. For.they are absent from 
his own point of view. This is the meaning. 


1. lit. tridandi means a class of mendicants who carry three staves 
tied together. Manu uses the word ina figurative sense. 
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This very idea He expounds through two (verses): 


Janaa Gat Aa aa, 1 


uen 
baD LE Ee FE, UAE LE LEG E Li i 
gaming ata sft aa usu 


8-9. One whose mind is absorbed in the Self, who is a 
knower of Reality, thinks thus, ‘I certainly do not do anything’, 
even while seeing, hearing, touching, smelling, eating, moving, 
sleeping, breathing, speaking, ejecting, grasping, opening and 
closing the eyes, knowing for certain that the organs function in 
relation to the objects of the organs. 


While the respective actions are being performed by the 
sense-organs—eyes etc., the motor-organs—speech etc., the 
different forms of the vital force—Prana and the rest, and the 
fourfold internal organ (manas, mind; buddhi, intellect; citta, 
mind-stuff; ahankara, egoism), yuktah, one whose mind is 
absorbed in the Self; tattvavit, who is a knower of Reality, a seer 
of the supreme Truth; manyeta, (i.e) manyate, thinks; iti, thus; 
‘na eva karomi, | certainly do not do; kificit, anything’; dhàrayan, 
knowing, for certain; ifi, that; indriyani, the organs etc. them- 
selves; vartante, function; indriyarthesu, in relation to the objects 
of the organs, in relation to their own respective objects. 

Or the construction of the sentence is: First becoming 
yuktah, engaged in Karma-yoga; then, later on, becoming 
tattvavit, a knower of Reality, through purification of the mind; 
manyate, he thinks; ‘na eva karomi, I certainly do not do; kificit, 
anything. 

By saying, ‘pasyan, $rnvan, spréan, Jighran, asnan’, are 
mentioned seeing, hearing, touching, smelling and eating, which 
are the functions ofthe five Sense-organs—-eyes, ears, skin, nose 
and tongue. Movement is of the two feet; pralapa, speaking, is 
of (the organ of) speech; ejection is of the organs of excretion 
and generation; grasping is of the two hands. These are the five 
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functions of the motor-organs referred to by saying, * igacohant 


pralapan, visrjan, grhnan’. Svasan, breathing, is indicative of 
the group of five, (viz.) Prana etc. Unmisan, opening, (and) 
nimisan, closing, of the eyes (are indicative) of (the functions 
of) the group of five (other vital forces, viz.) Naga, Kürma, etc.! 
Svapan, sleeping, (is indicative) of the fourfold internal organ. 

These two verses have been explained by ignoring the 
textual order on the strength of the order of the purport. The 
idea is, since he sees only the non-agentship of the Self in all 
the activities, therefore it has been justifiably said, *does not 
become tainted even while performing actions’. 


(Arjuna s doubt:) In that case the ignorant man would surely 
become tainted on account of his idea of agentship. That being 
so, how can he have steadfastness in Knowledge preceded by 
monasticism? 

In answer to that He says: 


senmana waft as ada aia a: 1 
feat ow oun usuafaemwut neon 


10. One who acts by dedicating actions to Brahman and by 
renouncing attachment, he does not become polluted by sin, 
just as a lotus leaf is not by water. 


Yah, one who; karoti, acts; adhaya, by dedicating; karmani, 
actions, mundane and Vedic; brahmani, to Brahman, to the 
supreme God; and tyaktva, by renouncing; sangam, attachment, 
desire for results;—(acts) with the attitude, ‘I act for God, like a 
servant for his master, irrespective of any result accruing to 
myself’, sah, he; na lipyate, does not become polluted; papena, 
by sin, that is to say, by actions leading to virtue and vice; just 


1. According to the Vedantins the five vital forces are Prana, Apana, 
Vyana, Udana, Samana. The five other vital forces, according to the 
Sankhyas, are Naga, Kurma, Krkala, Devadatta and Dhananjaya. See V S. 
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as padma-patram, a lotus leaf; is not wet ambhasa, by Water 
thrown on it. Action done with the idea of dedication to God 
results only in purification of the mind. 


That very idea He expounds: 


aA Wea Gar haa | 
aim: at pdt wy mae nee 


11. By giving up attachment the yogis undertake work 
through mere body, mind, intellect and even the organs, for the 
purification of (their) minds. 


Tyaktva, by giving up; sangam, attachment to results; 
yoginah, the yogis, the men of actions; kurvanti, undertake; 
karma, work; kayena, through (kevalaih, mere) body; manasa, 
through mind; buddhyaà; through intellect; api indriyaih, and 
even through the organs. The word kevalaih qualifies all the 
nouns beginning from body. The meaning is, *... (through body 
etc.) which are bereft of (the idea of ) “me” and “mine”, under 
the idea, “I work for God alone, not for any fruit for myself"; 
atma-suddhaye, for the purification of (their) minds. 


(Arjuna s doubt:) Although the idea of agentship is equally 
present, yet someone becomes liberated through that very work, 
whereas someone becomes bound. What is the reason for this 
disparity? 

In answer to this He says: 


Te: nue cea miami feat d 
Bh: BAER wet amt frat wer 


12. By renouncing the result of work, one who is engaged 
in Karma-yoga attains constant Peace. One who is not engaged 
in Karma-yoga, being attached to the result under the impulsion 

: of desire, becomes completely bound. 
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Tyaktvà, by renouncing; karma-phalam, the result of work; 
yuktah, one who is engaged in Karma-yoga, one who has the 
idea, "These works are for God alone, not for any result for 
myself’; apnoti, attains, (even) while performing work; santim, 
Peace, called Liberation; which is naisthikim, constant, i.e. 
generated through the succession of purification of the mind, 
discrimination between the Eternal and the non-eternal objects, 
renunciation, and steadfastness in Knowledge. 

But he, again, who is ayuktah, not engaged in Karma-yoga, 
who is devoid of the idea, ‘These actions are for God alone, not 
for any result for myself’; saktah, being attached; phale, to the 
result—thus, ‘I do this work verily for my own benefit’; kama- 
kàrena, under the impulsion of desire; ni-badhyate, becomes 
completely bound, comes wholly under the bondage ofthe world 
through actions. Since this is so, therefore you too perform 
actions by becoming engaged in Karma-yoga—this much is to 
be understood. 


After having expounded what was said before, that for one 
of impure mind Karma-yoga is better than unprepared 
renunciation, He now says that, for one of pure mind renuncia- 
tion of all actions is preferable: 


adani er dae ws avt i 
Aaa qt dat ta pda PRA, NaH 


13. The embodied man of self-control, having given up all 
actions mentally, remains happily in the body of nine gates, 
without doing or causing (others) to do anything at all. 


Through the perfect realization of the Self, which is not an 
agent—as stated in (the verse), He who finds inaction in action 
(4.18), dehi, the embodied man, one who sees the Self as differ- 
ent from the body; sannyasya, having given up; all (sarva) 
actions (karmani), viz. nitya, naimittika, kamya and pratisiddha 
(karmas), manasa, mentally; aste, surely remains, owing to the 
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prarabdha-karmas;—is it sorrowfully? He Says, no—sukham 
happily, at ease— because of the absence of the actions of body, 
speech and mind, which are causes of trouble. Why do (his) 
body, speech and mind not act just as they will? To that He Says: 
vasi, a man of self-control, one who has the aggregate of his 
body and mind under his own control. Where does he remain? 
Nava-dvàre pure, in the body with nine gates. Seven are in the 
head—two ears, two eyes, two nostrils, one mouth; the two called 
the organs of excretion and generation are below. In the body 
having these nine gates, he remains, like a stranger in another's 
house, without being elated or dejected by his (landlord's) ado- 
ration, humiliation, etc., and without egoism and self-interest. 
Indeed, an unenlightened person is the body itself owing to 
his self-identification with the body, but he is not a dweller-in- 
the-body. And he, considering the support of the body as his 
own support, thinks, ‘I am in the house or on the ground or on a 
seat’, but (he does) not (think), ‘I am in the body’, because he 
does not see any difference (between the Self and the body). 
But one who has renounced all actions and has realized the Self 
as different from the aggregate (of body, organs, etc.), under- 
stands, “I am in the body’, owing to his perception of the differ- 
ence. Therefore the sublation, through Knowledge, of the actions 
of the body etc. superimposed on the actionless Self through 
ignorance is itself what is called renunciation of all actions. On 
account of this difference from the unenlightened person, the 
specification, ‘remains in the body of nine gates', is justified. 
Is it not that, though through enlightenment the activities 
of the body etc. superimposed on the Self through ignorance are 
sublated through Knowledge—just as the movements ofthe boat 
(superimposed) on the trees on the bank (are removed by knowl- 
edge), still, there will be agentship in the Self owing to Its own 
activities, and It will be an ‘impeller of activity’ in relation to 
the activities of the body etc.? The Lord says, no. 
The construction of the sentence is, ‘He remains:..7a 


kurvan, without doing, or na karayan, causing (others) to do, 
eva, (anything) at all.’ 
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Is it that, just as Devadatta's own movement ceases when 
there is rest, similarly, though the agentship of the Self and Its 
causality in making others act are inherent to It, still, they cease 
after renunciation; or is it that in reality they do not exist in It at 
all, just as surface, dirt, etc. (do not exist) in the sky? 

To dispel this doubt He says: 


* dei anit vier oat wy: 
"omenidHD vawreuq wad? evil 


14. The Self does not create agentship or any objects (of 
desire) for anyone; nor association with the results of actions. 
But it is Nature that acts. 


Na, neither; does the prabhuh, Self, the Master; srjati, cre- 
ate; kartrtvam, agentship; lokasya, for anyone, for the body 
etc.—i.e. It does not become their impeller by ordering, ‘You 
do’; na, nor even; does It Itself create for anyone; karmani, 
objects, most desirable things, such as pot etc. That is to say, It 
does not even become an agent. Nor even does It create for 
anyone who has performed an action the association (samyoga) 
with the result (phala) of that (action). The meaning is that, It 
does not even cause anyone to become an enjoyer, nor even 
does It Itself become the enjoyer. This follows from such Srutis 
as, : 


Assuming the likeness (of the intellect), it moves 
between the two worlds; it thinks, as it were, and shakes, as 


it were, etc. (Br., 4.3.7), 
and from what has been stated here also, 


...does not act, neither is It affected, although existing 
in the body (13.31). 


If the Self does not Itself do anything at all and It does not 
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cause (others) to do, then who is it that acts by doing or by 
making others do? To that He answers: Tu, but; it is svabhavah, ` 
Nature, the divine Maya, Prakrti, which is of the nature of 

nescience; which pravartate, acts. 


Is it not that, God is the impeller and the individual soul 
(iva) the agent? In support of this there is the Sruti, 


It is this One indeed who makes him undertake good 
work whom He wants to elevate, and it is this One indeed 
who makes him undertake evil work whom He wants to lead 
downward (Kau., 3.8), etc. 


There is also the Smrti, 


This ignorant creature is not the dispenser of its own 


happiness and sorrow. Impelled by God it goes to heaven or 
to hell (Mbh., Va., 30.28). 


And thus since for the jiva and God there is the possibility 
of being affected by vice and virtue on account of being the 
agent and the impeller, and being the enjoyer and the dispenser 
of enjoyment, therefore how is it said, ‘But it is Nature that 
acts’? 

With regard to this He says: 


Tet nea unica we wd faq: od 
Saad WA WA WERT ege: ned 


15. The Omnipresent (Lord) certainly neither accepts 
' anybody's vice nor virtue. Knowledge remains covered by 
ignorance. Thereby the creatures become deluded. 


From the standpoint of the highest Reality, vibhuh, the 
Omnipresent, the supreme Lord; na eva, does not certainly; 
adatte, accept; kasyacit, anybody's, any jiva’s; papam, vice; 
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ca, and; sukrtam, virtue; for in the highest reality the jiva has 
no agentship, and the supreme Lord is not an impeller. 

How then are to be explained the S$niti, Smrti and common 
talk (about them)? As to this He says: Jfiánam, Knowledge, 
which is eternal, self-effulgent, of the nature of Existence- 
Consciousness-Bliss, nondual and the supreme Truth, and which 
is the substratum of the erroneous idea of difference among the 
Jiva, God and the world; àvrtam, remains covered; ajñānena, 
by ignorance, by unreal darkness, called Maya, which is pos- 
sessed of the powers of covering and distorting. Tena, thereby, 
owing to the covering of one's nature; jantavah, creatures, which 
are subject to births, the transmigrating ones, who are unaware 
of the real nature of things; muhyanti, become deluded, experi- 
ence the delusion (moha) in the form of the world—constituted 
by the nine characteristics, viz. knower, object of knowledge, 
means of knowledge, agent, object, instrument, enjoyer, enjoy- 
able and enjoyment—, the distortion in the form of appearance 
of something as what it is not. 

For the fools this delusion (moha) in the form of the erro- 
neous notion of difference among the jiva, God and the world, 
which originates from the absence of the knowledge of the real 
nature of the Self as non-agent, non-enjoyer and nondual 
supreme Bliss, continues as a matter of experience. And since 
these two, the Sruti and the Smrti, which are subordinate to the 
text imparting knowledge of the factual nonduality, reiterate the 
notion of the fools in that state, therefore there is no fault. 


In that case, since all are under the cover of the beginning- 
less nescience, how can the cessation of transmigration come 
about? 

Hence He says: 


ma oq dag dup aera: d 
amaaa Weed Wem d $8 


16. But in the case of those of whom that ignorance is de- 
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stroyed by the Knowledge of the Self, that Knowledge of theirs 
like the sun, reveals the Supreme. ; 


Yesam, in the case of those—who are endued with the 
disciplines, sravana, manana, etc., who have been favoured by 
the Lord, who crave for Liberation—of whom; fat ajfianam, 
that ignorance, which possesses the powers of covering and 
distorting, which is beginningless, indefinable and unreal, which 
is the root of the multitude of evils, which has the Self as its 
substratum and object, and which is referred to by such words 
as avidya, Maya, etc.; násitam, is destroyed, sublated; which 
(ignorance), being verily unreal in all the three times, becomes 
known as unreal, (and) which is resolved into the mere 
Consciousness that is its substratum—just as silver is reduced 
into nacre by the knowledge of nacre—, jnanena, by the Knowl- 
edge; àtmanah, of the Self, which arises from the great 
Upanisadic sayings taught by the teacher, which is in the form 
of a modification of the mind that has been purified through the 
maturity of $ravana, manana and nididhyasana; (destroyed) by 
the indeterminate (nirvikalpaka)! realization having for its 
content only the partless, homogeneous Substance, viz. Pure 
Existence-Knowledge-Bliss, which is the same as the identity 
of the imports of the words ‘That’ and ‘thou’ when (they have 
been) freed of their adventitious characteristics; rat, that; jHianam, 
Knowledge; tesam, of theirs; is the agent, adityavat, like the 
sun. 

As the sun by its mere rising itself dispels darkness entirely, 
but it does not depend on some auxiliary, similarly the Knowl- 
edge of Brahman as well, which is of the form of pervasive 
light on account of being the fruit of pure sattva, while 
eradicating ignorance, together with its effects, by its mere emer- 
gence itself and without depending on another auxiliary, 
prakasayati, reveals; param, the Supreme, the Reality that 1s 


1. Not recognizing any such distinction as that of subject and object, 
or of knower and known. 
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Self and is the same as Truth-Knowledge-Infinity-Bliss, and is 
One, indeed, without a second; reveals only by merely catching 
Its reflection, without objectifying It. 

Here, by saying—through the phrases, ‘covered by igno- 
rance’ and ‘destroyed by Knowledge’—that, ignorance is a 
means of covering and that it is destroyed by Knowledge, it is 
ruled out that ignorance is (a mere) absence of knowledge. For 
a nonentity does not cover anything; nor is ‘absence of knowl- 
edge’ eradicated by knowledge, because it (the former) is by its 
very nature a form of eradication! Therefore the view of the 
Lord is that, ignorance is verily a positive principle that stands 
established in such experiences of the witness as, ‘I am igno- 
rant; I do not know myself and any other’. The elaboration of 
this is to be found inthe Advaita-Siddhi. 

By the plural number in (the word) yesam, it is shown that 
there is no restrictive rule (as to who will realize the Supreme 
and when). In accord with this is the Sruti, 


And whoever among the gods knew It also became That; 
and the same with sages and men.... And to this day whoever 
in like manner knows It as, ‘I am Brahman’, becomes all 
this (universe), etc. (Br., 1.4.10), 


which shows the rule arrived at through the logic! that, the 
ignorance which relates to some subject and subsists on some 
substratum becomes negated by the valid knowledge about that 
subject and that substratum. 

As to that, the covering inherent in ignorance is of two 
kinds—one is that which makes even the true appear as untrue; 
but the other is that which makes unmanifest even what is mani- 
fest! Of these the first is negated by mere general knowledge, 
be it direct or indirect. For, such mistakes as, ‘there is no fire on 
the hill’, is not seen to persist even when fire etc. are (merely) 
inferred (to be there). Similarly, even when an indirect convic- 


1. Another reading in place of niyama is aniyama. 


23 
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tion arises from the sentence, ‘Brahman which is Existence- 
Knowledge-Infinity exists’, the mistake that Brahman does not 
exist becomes surely dispelled. The second covering in the form 
ofnon-manifestation, which gives rise to the mistake, ‘Brahman 
does surely exist, but It is not manifest to me’, is removed only 
by direct realization. And that direct realization, which is inde- 
terminate (nirvikalpaka), arises only from Vedantic teaching. 
All this is to be found out from the Advaita-Siddhi. 


When the reality that is the supreme Self is revealed by 
Knowledge, (then) — 


TIAA ASAT: | 
TENG Aana: 1 9610 
17. Those who have their intellect absorbed in That, whose 
Self is That, who are steadfast in That, to whom That is the 


supreme Goal, they attain the state of no return, their dirt having 
been removed by Knowledge. . 


Tad-buddhayah are those who, as a result of the full 
perfection of their disciplines through renunciation of all external 
objects, have their intellect (buddhi), the mental modification 
in the form of direct experience, merged in that very Reality 
which is the supreme Self, which is Existence-Knowledge-Bliss 
through and through and is revealed by Knowledge; i.e. those 
who are ever absorbed in the seedless (nirbija, objectless) Self- 
absorption (cf. P. Y. Sū., 1.51). Then, is it that there are jivas, 
who are the knowers, and the Reality which is Brahman that is 
to be known, so that there is a difference in the form ofa knower 
and the known? The Lord says, no, they are tadatmanah, those 
whose Self is That, those who have that (ta?) supreme Brahman 
Itself as their Self (atmà). For, the notion of a knower and the 
known is a display of Maya and it is not opposed to the factual 
non-difference. This is the idea. 

Is not the.qualification tadatmanah useless? For, that alone 
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can be a qualification of an enlightened person which distin- 
guishes him from an unenlightened person. Since even the 
ignorant have, in reality, That as their Self, therefore how can 
they be differentiated? 

(Answer:) No, that (qualification) is meant for denying his 
(the enlightened person's) identity with the non-Self. Since the 
ignorant have self-identification with non-selves such as body 
etc., therefore they are not mentioned as tadatmanah. The 
enlightened, however, being free from self-identification with 
body etc., are referred to as tadatmanah by way of excluding 
what is opposed (to the knowledge of the Self). Thus the quali- 
fication is justified. 

Well, since so long as the distractions resulting from the 
performance of actions continue, how can there be a cessation 
of self-identification with body etc.? 

As to that, He says they are tannisthah. Tannisthah are those 
who have their steadfastness (nisthà) in that (tat) Brahman alone, 
by excluding all distractions resulting from performing works. 
That is, they are immersed in deliberating solely on That by 
renouncing all actions. 

So long as attachment to the fruits (of actions) continues, 
how can there be renunciation of the actions which are their 
means? 

With regard to that He says (they are) tat-parayanah. 
Tatparayanah are those to whom That alone is the supreme 
(para) Goal (ayana) to be reached; i.e. those who are indifferent 
to everything. 

Here by ‘tadbuddhayah, those who have their intellect 
absorbed in That’ is meant direct realization. By tadatmanah is 
meant the maturity ofnididhyasana, which leads to the cessation 
of viparita-bhàvanà (contrary thought) in the form of self- 
identity with the non-Self. By tannisthah is meant vicara 
(deliberation) on Vedanta, in the form of perfection of sravana 
and manana, which is preceded by renunciation of all actions 
and which leads to the removal of asambhavana (the idea of 
impossibility) with regard to the means and the object of 
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knowledge. By tatparayanah is meant intensity of detachment. 
Thus it is to be noted that the latter ones are successively the 
causes of the preceding ones. 

Men of renunciation, who have the above-mentioned quali- 
ties, gacchanti, attain; apunaràvrttim, the state of no return, i.e. 
Liberation, consisting in the absence of becoming embodied again. 
Why should not those who are liberated once have embodiment 
again? As to that He says (they are) Jfiana-nirdhüta-kalmasan, 
those whose dirt, action, which is naturally virtuous or vicious 
and is the cause of reincarnation, has been removed away, eradi- 
cated, together with its root, by Knowledge. The idea is: When as 
a result of the eradication of the beginningless ignorance by 
Knowledge, its effect, (viz.) action, becomes dissipated, then how 
can there be reincarnation which is rooted in that? 


After having stated the result of Knowledge as videha- 
kaivalya, freedom from re-embodiment, after the fall of the 
(present) body, He speaks of the result of that (Knowledge) as 
Jivanmukti (Liberation while still alive) even though the body 
persists as a result of the prarabdha-karmas: 


fenaa sect fa wea 
UR We uum a em: weis uci 


18. The learned ones see the same (Brahman) in a Brahmin 
endued with learning and humility, in a cow, in an elephant, and 
even in a dog as well as in an eater of dog’s meat. 


Vidya means complete knowledge of the import of the Vedas 
or knowledge of Brahman. Vinaya means pridelessness, i.e. 
modesty. In a knower of Brahman endued (sampanna) with those 
two, and brahmane, in a Brahmin, who is modest, who is pos- 
sessed of the quality of sattva and is the best among all; so also 
gavi, in a cow, which is unrefined, possessed of the quality of 
rajas and has a middle position; also hastini, in an elephant; 
Suni, in a dog; $va-pàke ca, as also in an eater of dog's meat, 
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who is extremely possessed of the quality of tamas, and is the 
lowest of all; panditah, the learned ones, the men of Knowledge; 
samadarsinah, see the same (Entity); they are apt to see 
(darsana) (in all the aforesaid beings) the same Entity (samam), 
Brahman, which is untouched by the qualities of sattva etc. as 
also the impressions produced by them. As the sun reflected on 
the waters of the Ganga, on a big tank, on wine, or on urine has 
no contact with their merits or defects, similarly Brahman, too, 
when reflected through the semblance of Consciousness has no 
touch with the merits or defects of the upüdhis (limiting 
adjuncts). 

(The learned ones) who recognize thus, being devoid of 
likes and dislikes owing to the vision of sameness everywhere, 
experience jivanmukti because of the manifestation of the 
supreme Bliss. This is the idea. 


Is not looking upon beings—whose natures are different 
according to the qualities of sattva, rajas and tamas—as equal 
prohibited by the Dharma-Sastra? And thus, commencing with 
‘His food should not be eaten’, Gautama writes in his Smrti, 
‘Sama-asamabhyam visama-same pujatah: (A sacrificer incurs 
sin) by not adoring equally one who is an equal, and by adoring 
equally one who is not an equal’ (17.20). 

Sama-asamabhyam is used in the Dative case, dual number; 
visama and sama are used in the Locative case singular number 
as though one in number, according to the rules of the Dvandva 
compound. As compared with the particular form of adoration 
that is offered to persons who are versed in the four Vedas and are 
very righteous in their actions, through the presentation of clothes, 
omaments, food, etc., if a form of adoration lesser than that is 
offered to another who is indeed equally versed in the four Vedas 
and is righteous in behaviour, and similarly, as compared with 
the forms of adoration with lesser means that is offered to per- 
sons less versed in the Vedas and inferior in their conduct, if a 
form of adoration that is better than that inferior adoration, and is 
equal to the best adoration offered to one who is of that kind and 
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an unequal and inferior in comparison with the abov. 
Brahmin—who is learned in the Vedas and is of righteous con. 
duct—, then on account of adoring a superior person in an infe- 
rior way, and an inferior person in a superior way, the food of the 
adorer becomes uneatable. This is the meaning. 

And the other fault is that the adorer, by not following the 
adequate decorum, becomes deprived of wealth and virtue. 

Although in the case of ascetics, who do not accept gifts, 
there naturally exists ‘uneatability of their food’ and ‘ paucity of 
wealth’ on account of absence of cooking and lack of wealth, 
still, they do incur the fault of ‘loss of virtue’. And *uneatability 
of food" (referred to in the Smrti) is used figuratively to indi- 
cate the generation of sin on account of unholiness. And as for 
the ascetics, since they have austerity itself as their wealth, they 
do incur the loss of that wealth. Hence, how can the learned 
ones with the sameness, of vision be jivanmuktas? 

Since this objection can be raised, He gives the solution: 


Fea Aisa: nf dub cuna funi wa: | 
ffs fe wt wer gai d fet: een 


€-mentioned 


19. Here itself is the universe of duality transcended by 
them whose minds are established on sameness. Since Brahman 


is the same (in all) and free from defects, therefore they are 
established.in Brahman. 


Tha eva, here itself, during the state of living itself; is sargah, 
the universe of duality—derived in the sense of ‘that which is 
created"; jitah, transcended; taih, by them, by the learned having 
the sameness of vision. It goes without saying that it will be 
transcended after the fall of the body. By whom? (By those) 
yesam, whose; manah, minds; are firmly sthitam, established; 
samye, on sameness, on the sameness of Brahman existing 10 
all creatures, even though they be unequal. Hi, since; brahma, 
Brahman; is. nirdosam, free from defects; and is samam, the 
same (in all), free from all modifications, changelessly eternal 
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and one; tasmát, therefore; te, they, those with the sameness of 
vision; are sthitah, established; brahmani, in Brahman Itself. 
The idea is this: Defectiveness can indeed be in two ways— 
either by the association of even the defectless with what is 
defective, or by being naturally defective. As for instance, Ganga- 
water by falling into a urine-pit; or even naturally, as urine etc. 
As to that, although it is thought by fools that Brahman existing 
in an eater of dog's meat and others who are unholy becomes 
tainted by their defects, still, Brahman is really untouched by all 
defects, It being unattached like space, as is stated in the Srutis, 


...for this (infinite Being) is unattached (Br., 4.3.15), 
and, 


Just as the sun, which is the eye of the whole world, is 
not tainted by the ocular and external defects, similarly the 
Self, which is but one in all beings, is not tainted by the 
sorrows of the world, It being transcendental (Ka., 2.2.11). 


Nor is It naturally polluted by having such characteristics as pas- 
sion etc., for passion etc. stand established by the Srutis and Smrtis 
as characteristics of the internal organ. Therefore it is self-contra- 
dictory to say that the ascetics who have become identified with 
the taintless Brahman are jivanmuktas and are also polluted by 
the defect of ‘uneatability of their food’ etc. But it is to be noted 
that the Smrti relates only to the unenlightened householder, . 
because it commences with ‘His food should not be eaten’, and 
in the middle it is stated, ‘...by adoring’, and the conclusion is 
made by saying that he becomes deprived of wealth and virtue. 


Since Brahman is the same (in all) and free from defects, 
therefore, having realized himself as identical with That,— 


- yee fra wee fester rf d 
tasa seremgurur fem: uo 
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20. A knower of Brahman, who is established in Brahman 
should have his intellect steady and should not be deluded, He 
should not get delighted by getting what is desirable, nor become 
dejected by getting what is undesirable. 


The first half (of this verse) stands explained by (the verse), 
‘(The monk) whose mind is unperturbed in SOITOWS, who is free 
from longing for delights...’ (2.56). The two lin suffixes (in na 
prahrsyet, should not get delighted, and na udvijet, should not 
become dejected) are used in order to state that the natural 
behaviour itself of those who are Jivanmuktas should be dili- 
gently practised by seekers of Liberation. The idea is that, since 
for one absorbed in the realization of the nondual Self there is 
no other (such thing, apart from the Self, as) acquisition of the 
desirable or the undesirable, therefore there is no happiness or 
SOITOW consequent on them. 

The Lord expounds the realization itself of the nondual Self: 
Sthira-buddhih, one whose intellect is steady, unwavering, free 
from uncertainty, with regard to Brahman, on account of being 
devoid of all doubts as a result of perfection in vicàra on the 
Vedantic texts, preceded by renunciation; i.e. one who has 
acquired the fruit of $ravana and manana. Even though such a 
person is free of all asambhavaná, still, direct experience may 
not occur owing to the obstacle of viparita-bhàvanà. Hence He 
speaks of nididhyasana: Asammüdhah, one who is not deluded, 
one who is-without the delusion called viparita-bhavanà, as a 
result of the maturity of nididhyasana, which is characterized 
by a flow of similar ideas uninterrupted by ideas of a different 
kind; brahmavit, a knower of Brahman, one who has the direct 
realization of Brahman as a result of the removal of all obstacles 
thereby (i.e. following the preceding achievements); and after 
that, sthitah brahmani, established in Brahman—established in 
the taintless and uniformly present Brahman alone, and not 
anywhere else, asa consequence of perfection in samadhi; i.e. 4 
man of steady Wisdom, who is a Jivanmukta. 

It is but proper that for a man of this kind there should be 
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no exultation or anxiety, because there is no perception of duality. 
However, even though the perception of duality persists in the 


Objection: Well, since the liking for external objects is very 
strong owing to their having been experienced over many lives, 
how can a mind engrossed in them become established in 
Brahman, which is super-mundane and devoid of all tangible 
pleasures? 

Counter-objection: May this not be so since It is supreme 
Bliss by nature? 

Objection: No. Since that Bliss has never been experienced, 
It cannot be the cause of steadiness of the mind. So has it been 
said in the Vartika, 


Even the Bliss that has (merely) been heard of, but has 
not been made an object of direct experience through the 
means of valid knowledge, is not enough to weaken the desire 
for tangible joy (Br. Va., Sa., 1.1.348). 


In answer to this He says: 


aeea fangen: aay | 
a ega JAIA sl 


21. One whose mind is unattached to external objects gets 
in the internal organ that which is Bliss. With his internal organ 
fixed in self-absorption in Brahman, he acquires undecaying 
Bliss. 


Sparsah are those that are contacted by the organs, i.e. sound 
etc.; and they are external (bahya) because they are the charac- 
teristics of the non-Self. Asaktatmà, one whose mind (tma) is 
unattached (asakta) to them; he, by becoming dispassionate on 
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account of the absence of craving, vindati, gets; atmani, in the 
internal organ itself, through a modification of the mind that is 
made of pure sattva; that sukham, Bliss; yat, which is indepen- 
dent of'external objects and is of the nature of tranquillity. So it 
has been said in the Mahabharata, 


That happiness in the world which is derived from lust, 
and that which is the great heavenly happiness—these do 
not compare with one sixteenth part of the happiness derived 
from the elimination of desire (Sd., 174.46). 


Or: That very Bliss itself which is natural to the inmost 
Self implied by the word ‘thou’, which is experienced in deep 
sleep, and which is not attained by one due to the obstruction of 
attachment to external objects, is experienced in the absence of 
that (obstruction). 

The Lord says that, not only does he attain the Bliss that 
exists in that which is implied by the word *thou' but also the 
full Bliss by virtue of experiencing identity with the purport of 
the word ‘That’: Sah, he, the desireless man; brahma-yoga- 
yukta-àtmà, who has his atm, the internal organ, yukta, fixed, 
in yoga, in self-absorption, in Brahman, the supreme Self; or, 
one whose ātmā, Self, the real nature of the import of the word 
‘thou’, has become yukta, identified with Brahman, the import 
of the word ‘That’, through yoga, through self-absorption in the 
form of realization of the meaning‘of the sentence (‘Thou art 
That’); asnute, acquires; aksayam, undecaying, eternal; sukham, 
Bliss, which is his own nature. The idea is that he becomes for 
ever one with the experience of Bliss itself. 

Although the object (Bliss) is eternal, still, the verbal sense 
(in a$nute) is used in a figurative way to imply removal of igno- 
rance. Therefore one should, by becoming desirous of experi- 
encing eternal Bliss in oneself, withdraw the organs from the 
transient love for external objects which leads to a great hell. 


And by that much alone comes steadfastness in Brahman. This 
is the import. : 
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(Doubt:) Is it not that, when love for external objects ceases 
there follows experience of eternal Bliss in oneself, and when 
that occurs there follows, from Its favour itself, the cessation of 
love for external objects? Thus, on account of mutual depen- 
dence, not even either will result. 

Having this objection in mind He states the solution, saying 
that this love ceases only by observing the defects in objects: 


3 fe dein ser grata ws 3 aq 
STEP arts 7 ay Tt Fa: RRN 


22. Since those enjoyments that result from contact (with 
objects) are verily the sources of sorrow and have a beginning 
and an end, (therefore) O son of Kunti, a wise one does not 
delight in them. 


Hi, since; te, those; bhogah, enjoyments, experience of 
small bits of happiness here or hereafter; ye samsparsajah, that 
result from contact, that are born of the contact of objects and 
the senses; are eva, verily; duhkha-yonayah, the sources of sor- 
row, on account of being invariably accompanied by attachment 
and aversion—. All of them, including even the world of Brahma, 
are sources of sorrow. So it has been said in the Visnu-Purana: 


As many contacts with desirable things a creature 
makes, so many are the spikes of sorrow driven into his heart 
(1.17.66). 


Even being such, they are not permanent but adyantavantah, 
have a beginning and an end. The beginning is the contact of 
the objects and the senses, and the end is their separation. Those 
that thus have these two, they, being nonexistent before and later, 
are.manifest in the middle as momentary and are unreal like a 
dream. Hence it has been said by the venerable teacher Gauda- 


pada, 
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That which does not exist in the beginning and at the end 
is equally so in the present (i.e. in the middle) (Ma. Kā., 2.6). 


Since this is so, therefore budhah, a wise one, a discriminat- 
ing person; na ramate, does not delight; tesu, in them. He does 
not experience happiness (in them), because they bring about un- 
desirable feelings. So it has been said by the venerable Pataiijali, 
‘Parinama-tapa-samskara-duhkhaih guna-yrtti-virodhacca 
duhkhameva sarvam vivekinah: To the discriminating one all is 
surely painful on account of everything bringing pain either as 
consequence, or as anticipation of loss (of happiness), or as (fresh 
craving) arising from impressions (of happiness), or also because 
of the counteraction of the-gunas’ (P. Y. Sū., 2.15). Everything 
without exception, (i.e.) all joy derived from objects, whether 
mundane or resulting from scriptural rites and duties, is indeed 
painful to the discriminating person, who is aware of the real 
nature of Alesas (afflictions, pain-bearing obstructions) etc., since 
it leads to undesirable feelings; but not so toa non-discriminating 
one. A wise man, who is indeed comparable to an eyeball, is sen- 
sitive to the smallest bit of sorrow. 

As a spider’s thread, even though it is very tender, causes 
irritation by its touch when placed on the eyeball, but it does 
not do so in the other limbs, similarly it is only to a discriminat- 
ing person that all accessories of enjoyment are painful since, 
like eating food that is mixed with honey and poison, they are 
filled with sorrow during all the three periods of time. But this 
is not so to a fool, who can forbear many kinds of sorrow. This 
is the idea. 

In the portion, “on account of everything bringing pain either 
as consequence, or as anticipation of loss (of happiness), or as 
(fresh craving) arising from impressions (of happiness)’ (in the 
aphorism), it is stated that the joy arising from objects is inci- 
dentally’ painful because it is mixed with sorrow in all the three 
times, past, present and future. And by the portion, ‘or also as 4 


1. i.e. as conditioned by time, Past, present and future. 
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counteraction of the gunas’, is stated that it is painful intrinsi- 
cally also. There (in the aphorism), parinama, consequence, apa, 
anticipation of loss (of happiness), and samskàra, impressions 
(of happiness) are themselves the sorrows; *on account of 
them....' This is the meaning. The Instrumental case is used to 
indicate the fact of being such. 

To explain: All experience of joy, without exception, is 
indeed mixed with attachment. For it is not possible that one is 
not attached to something and still derives joy from it! Attach- 
ment itself, having emerged first, becomes transformed into joy 
through the acquisition of its object. And that (attachment), 
increasing every moment, is of the nature of sorrow itself, be- 
cause ofthe unavoidability of sorrow resulting from not attaining 
its object. Happiness is the inactivity of the organs with regard 
to the objects of enjoyment, which comes from their full 
appeasement. The restlessness that comes from covetousness is 
sorrow. And it is not possible to bring about dispassion into the 
organs through repeated enjoyment, because attachments and 
the cleverness of the organs increase greatly in accordance with 
the repeated enjoyment of objects. And there is the Smrti, 


The attachment of passionate persons is never appeased 
through enjoyment. It increases all the more over again like 
fire (flaring up) through clarified butter (Bh., 9.19.14). 


Therefore even the joy arising from objects is verily sorrow 
inasmuch as it is a transformation of attachment which is ofthe 
nature of sorrow. For, a cause and its effect are non-different. 
This much as regards ‘parinama-duhkha, pain as consequence’. 

Similarly, while experiencing joy one dislikes the causes 
of sorrow which are opposed to it (joy), and since there can be 
no enjoyment without harming other beings, he injures other 
beings. And dvesa, dislike, is a particular kind of wish in the 
form, ‘May not all the causes of sorrow come to me.’ Yet no 
one indeed is able to avoid them. Therefore, since even during 
the experience of happiness the dislike for all that is opposed to 
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it persists constantly indeed, ‘pain as anticipation of loss (of 
happiness)’ is surely difficult to avoid. Anticipation of loss is 
verily a thing disliked. Similarly, being unable to avoid the causes 
of sorrow, one becomes deluded. Thus also is to be explained 
‘the pain arising from delusion’. 

So it has been stated by the Commentator (Vyasa) on the 
Yoga-Sütras: ‘Everyone has the experience of "pain as the an- 
ticipation of loss", which remains mixed with dislike and is con- 
ditioned by sentient and insentient means. Thus there comes to 
exist karmàsaya, subliminal impression, originating from dis- 
like. And, desiring the means of happiness, one becomes active 
through body, speech and mind.! Since, as a consequence, he 
favours or harms another, therefore he acquires virtue or sin 
from favouring or harming others. That karmàsaya arises from 
greed and delusion. So it is called "pain arising from anticipa- 
tion of loss (of happiness)".' Similarly, the current experience 
of joy leaves behind a samskàra (impression) when it subsides. 
And that leads to the remembrance of that joy; that again 
to desire; and that to the activities of mind, body and speech; 
and that to the karmásaya of virtue and vice; and those two to 
birth etc. So far about the ‘pain as (fresh craving) arising from 
samskaras (of happiness)’. Thus are to be explained the sam- 
skaras arising from ‘anticipation of loss’ and ‘confusion’. 

Thus after saying that the joy arising from objects is sor- 
row itself since it is mixed with sorrow duting all the three 
periods of time, he (the aphorist) says that it is sorrow intrin- 
sically as well—‘or also because of the counteraction of the 
gunas’. Though the gunas, viz. sattva, rajas and tamas, which 
are of the form of joy, sorrow and delusion (respectively), are 
opposed to one another, still, like oil, wick and fire making up a 
lamp, they produce a threefold single effect that is fit for the 


1. Another rendering of the latter portion of this sentence is: 


*...one becomes nervous in body, speech and mind (out of anxiety 
that he may not get the desired object or that it may be lost even after 
acquisition).' 
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enjoyment of a person. As to that, since when one of them 


> it is still referred to 
as made up of sattva or rajas or tamas, by the name of (only) 
one of the gunas that predominates, 

Such being the case, although the idea in the form of an 
experience of joy is also an effect of predominance of sattva, 
still, it being the effect of rajas and tamas that serve as subsidi- 
aries, is really constituted by the three gunas. And hence, since 
like being joyful its being sorrowful and despondent is a 
certainty, therefore ‘to the discriminating one all is surely 

: painful’. Neither is even such a notion lasting, since on the 
ground that the behaviour of the gunas is unsteady the mind has 
been said to be rapidly changeful. If it be asked, ‘How can a 
single notion simultaneously take the form of happiness, sorrow 
and delusion, which are mutually opposed to one another?’, the 
answer is, no; because there is no opposition between what has 
become potent and what is latent, For, only gunas that manifest 
themselves equally can have hindrance in the matter of their 
simultaneity, but not so in the case of gunas that are unequally 
manifest. As for instance, virtue, wisdom, detachment and 
sovereignty that have become manifest stand in opposition to 
Vice, ignorance, non-detachment and lowliness only when these 
have become manifest, but not so when they are unmanifest. 
Indeed, the maxim is, ‘The mighty can stand in Opposition to 
the mighty but not to a weakling!’ Thus it is only ‘simultaneous 
dominance’ that (the gunas) sattva, rajas and tamas also do not 
mutually allow, but not their existence as well. 

By this is explained the simultaneous existence of attach- 
ment, aversion and delusion with regard to pain as consequence, 
as anticipation of loss (of happiness), and as (fresh craving) aris- 
ing from samskáàras (of happiness). For, the Mesas (afflictions, 
pain-bearing obstructions) have four states—in the form of being 
dormant (prasupta), attenuated (tanu), overpowered (vicchinna) 


and expanded (manifest, udara). ig ai | 
Thus there are the aphorisms of Patañjali: “The five klesas 
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are avidya (ignorance), asmità (egoism), raga (att 
dvesa (aversion) and abhinivesa (clinging to life)’, “Avidya is 
the productive field of all these that follow, whether they are 
prasupta, tanu, vicchinna or udara’, ‘Avidya is taking the non- 
eternal, the impure, the painful and the non-Self for the eternal, 
the pure, the happy and the Atman or Self (respectively), 
‘Asmita is the identification of the seer with the instrument 
of seeing’, ‘Raga is that which dwells on pleasure’, ‘Dvesa is 
that which dwells on pain’, ‘Flowing through its own nature, 
and established even in the learned, is abhinivesa’, ‘The fine 
(samskaras) are to be conquered by resolving them into their 
causal state’, “By meditation (dhyana) their (gross) modifica- 
tions are to be rejected’, ‘The karmásaya (subliminal impres- 
sion of actions) has its root in these kleSas, and their experience 
is in this visible life or in the unseen life’, ‘The root being there, 
the fruition comes (in the form of) species, life, and experience 
of pleasure and pain’ (P. Y. Sū., 2.3-13). 

In that context, ‘the idea of something in that which it is 
not’ is called misapprehension (viparyaya), false knowledge 
(mithya-jnana), and ignorance (avidyà), which (words) are syn- 
onymous. The speciality of that (ignorance) is that it is the source 
of mundane existence. As to that, the idea of eternality with 
regard to the non-eternal is, for instance, as in, ‘the earth is 
permanent’, ‘the sky, together with the moon and the stars, is 
eternal’, ‘the dwellers in heaven are immortal’. The idea of pu- 
rity with regard to the extremely loathsome impure body is as 
in, "This maiden is as beautiful as the new crescent moon; her 
limbs seem to be made of honey and nectar; she seems to have 
come out piercing the moon; having wide eyes like the petals of 
a blue lotus, she seems to be cheering up the world of mortals 
with her two eyes full of blandishments.’ What is connected 
with what! There is also a verse of Vyasa: 


achment), 


The wise ones verily recognize the body to be impure 
because of the place (of its origin) (i.e. womb), the seed (se- 
men), the support (i.e. the constituents, viz. bile, phlegm. 
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air, etc.), the secretions (of urine, stool, etc.), death, and arti- 


ficial purification (through bath etc.) (Vyasa-bhasya on P. Y. 
Sü., 2.5). 


By this is explained the notion of holiness in what is unholy and 
the notion of goodness in what is evil. 

Instances of the notion of joy in sorrow have been cited in 
(the course of explaining above), ‘To the discriminating one all is 
surely painful on account of everything bringing pain either as 
consequence, or as anticipation of loss (of happiness), or as (fresh 
craving) arising from impressions (of happiness), or also because 
of the counteraction of the gunas’ (ibid. 2. 15). 

The notion of the non-Self as the Self is as in thinking of 
the body as ‘J am a man’, etc. And this ignorance (avidya), which 
is the root of all kleśas, is called tamas. The idea of the identity 
of the intellect (buddhi) and the Self (Purusa) is egoism (asmita), 
which is called moha, delusion. The kind of erroneous notion 
that even a man without the necessary means entertains in the 
form, ‘May all that can be classed under happiness come to 
me’, is called raga, attachment. That itself is mahamoha (great 
delusion). The kind of erroneous notion that one‘has in the form, 
“Let no pain whatsoever come to me’, even when the causes of 
pain exist, is dvesa, aversion. That is tamisra. The particular 
erroneous notion, ‘May I not be separated from these body, organs, 
etc. although they are impermanent’, which is entertained even 
when one’s life has come to an end and which is a form of fear of 
death which is natural and common to all creatures including the 
learned, women and children, is abhinivesa, clinging to life. That 
is andha-tamisra. So has it been said in the Purana: 


This avidya having five divisions—tamas, moha, maha- 
moha, tamisra, as well as the one called andha-tamisra—issued 
out of the great Soul (Visnu) (V. P., 1.5.5). 


These kleSas have four states: Of these the dormant (pra- 
supta) state is their existence in the unmanifested form; for, 


24 
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origination from a non-entity is not possible. The attenuateq 
(tanu) state is that in which a kleśa, even though manifest, does 
not produce any effect in the absence of accessories. The over. 
powered (vicchinna) state is that im which a klesa, even though 
it has become manifest and has produced its effect, becomes 
overpowered by something (another kleśa) more powerful than 
itself. The expanded (manifested, udara) state is that in which a 
klesa that has become manifest becomes productive of its result 
without hindrance, by virtue of getting associated with the 
accessories . Of these four klesas beginning with egoism 
(asmita), which are possessed of this kind of four states and are 
forms of erroneous notions, avidyà (ignorance) itself, in its 
general form, is the ksetra, the productive field; for all (the four) 
‘have been shown to be forms of erroneous notions. Therefore it 
follows that from the very cessation of i gnorance (avidyà) there 
comes the cessation of the klesas. This is the idea. 

And those Kle$as remain dormant as in the case of the 
Prakrti-layas (those merged in Prakrti)". The tanu(-klesas) are 
those that are attenuated through the thought of their opposites 
(see P. Y. Sü., 2.334), as in the case of the yogis. They (the 
KleSas), which in both these (states) are fine, are to be elimi- 
nated by resolving them into their causal state (ibid. 2.10) through 
nirodha (suppression) ofthe mind, through nirbija-samadhi (the 
seedless, objectless, samadhi). But the effects of those (klesas), 

— which are the modifications of those (kleśas) in the fine state, 
are gross and are called vicchinna and udara. They are called 
viechinna (overpowered) because they intermittently appear 
again in their respective forms. As for instance, anger, though ; 
present, does not appear at the time of attraction. Hence it is 
(then) said to be vicchinna. Similarly, when Caitra is attached 
to one woman it does not mean that he is averse to others, but 
(his) attachment is manifest with regard to one and remains la- 


l. Those who, through self-identification, become merged in the 
Unmanifest, in the Cosmic Mind (Mahat), in the Cosmic Egoism, or in 
the five subtle elements. : 


5.22] -` * REALIZATION OF ONE'S OWN NATURE 371 


tent for expression in future With regard to the others. In this’ 
sense it is said to be vicchinna. 

Those (k/eSas) that have become manifest with regard to 
objects (in general), they, at that time, as manifest in their full- 
ness are called udara (expanded, manifested). Both of these 
(the vicchinna and the udara kleśas), being very gross, are to be 
eliminated through meditation (dhyana) on God (see P. Y. Sù., 
2.11), which originates from pure sattva; they do not wait for 
the nirodha of the mind. Those that are to be eliminated through 
nirodha are only the subtle ones. 

And thus all the kleśas always exist as prasupta, as tanu, 
or as vicchinna in the pain arising from consequence, in the 
anticipation of loss (of happiness), or in (the fresh craving aris- 
ing from) samskàras (of happiness). But theudara state belongs 
to some one (of the kleśas) at some time. This is the distinction. 
And these come to be denoted by the word kleśa since they 
produce pain that is of the nature of psychological discord.! 

Since a karmàsaya (subliminal impression of right or wrong 
actions), called either virtue or vice, verily has for its source. a 
kleśa, and so long as a kle$a, which is the root, persists, that 
karmàsaya has its fruition in the forms of birth, life and experi- 
ence (of pleasure and pain), and that karmásaya, being the pro- 
ducer of its own result here and hereafter, is to be experienced 
in this visible life or in the unseen life (see ibid. 2.12-13), and 
thus the cycle of esas rotates like a Persian Wheel, therefore it 
has been said appropriately, ‘Since those enjoyments that result 
from contact (with objects) are verily the sources of sorrow and 
have a beginning and an end....’ They are ‘source of sorrow’ 
because of consequence etc. and the counteraction of the gunas; 
they ‘have a beginning and an end’ because the behaviour of 
the. gunas is unsteady. This is the explanation according to the | 
Yoga (philosophy). 

However, the explanation according to those who follow 
the Upanisads is: 4vidyà means ignorance, which is a begin- 


l; i.e. they produce a kind of feeling that the mind is averse to. 
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ningless positive entity. Asmità (egoism) means the s 
sition of the idea of ‘I’ on Consciousness. Raga (a 
dvesa (aversion) and abhinivesa (clinging to life) ar 
forms of that (asmita). Thus since all these are roote 
therefore all of them without exception are unreal, ( 
essentially avidya. 

Although they are unreal like the snake superimposed on 
a rope, they are sources of sorrow. And they have a beginning 
and an end, since like dreams etc. they are merely coexistent 
with cognition. Hence ‘a wise one’, whose erroneous percep- 
tions have been eradicated by the direct perception of the ba- 
sis, ‘does not delight in them’, just as a man who knows the 
real nature of a mirage does not proceed towards it for getting 
water. The idea is: Having realized that there is not the least 
touch of happiness in the world, one should withdraw all the 
organs from it. 


Uperimpo- 
ttachment), 
€ particular 
din avidya, 
they) being 


Since this most painful defect, which is the cause of the 
experience of all evils, which is difficult to ward off, and which 
is opposed to the path of Liberation has to be removed with 
great effort by a seeker of Liberation, therefore for inculcating 
abundant effort the Lord says again: 


maga a: Memm | 
amagi Ai a om: i ria. NWI 


23. One who can withstand here itself, till liberation from 
the body, the onrush arising from desire and anger, he is a yogi, 
he is happy, and he is a man. 


Kama, which is of the nature of attachment, is the eagerness, 
hankering, thirst, greed, which one has with regard to things 
that are favourable to oneself, that are sources. of happiness, 
when they are seen or heard of or remembered ;and which comes 
as a result of having repeatedly contemplated on their qualities- 
However, the word kāma is very much in vogue to denote the 
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desire for union that a man and woman have in common. Having 
this idea in view, lobha, greed, as meaning greed for wealth, 
and kama, passion, as meaning desire for union (of man) with 
woman, have been stated separately in ‘passion, anger and also 
greed’ (16.21). Here, however, the word kama is used in the 
sense of craving in general, and hence lobha has not been men- 
tioned separately. 

Similarly, krodha, anger, which is of the nature of flaring 
up, is hostility, resentment, which one has with regard to things 
(or situations) that are adverse to oneself, that are causes of pain, 
when they are seen, heard of, or recollected; and which comes 
as a result of having repeatedly contemplated on -their short- 
comings. Their intensive states, which, since they hinder the 
memory regarding what is opposed to custom and the Vedas, 
manifest themselves in the form of one’s being on the verge of 
acting contrarily to custom and the Vedas, are called vega, 
onrush, because of their similarity with the rush of a stream. 

Indeed, as the rush of a stream, becoming very strong in 
the rainy season, drowns by throwing into a hollow and pushing 
downwards even one who is unwilling by virtue of having the 
memory of the customs and the Vedas, similarly the onrush of 
desire and anger that have become very strong—as a result of 
repeatedly dwelling on objects, which is comparable to the rainy 
season—drowns in the sea of the world, by throwing into the 
pit of enjoyable things and pushing downwards into great hells, 
even one who is unwilling by virtue of one’s remembering what 
is opposed to the customs and the Vedas. This is indicated by 
the use of the word vega. And this has been elaborated under 
(the verse), ‘Now then...impelled by what does this (man)...’ 
(3.36). 

The vegam, onrush, which is such; kama-krodha-udbhavam, 
which arises from desire and anger, which is in the form of 
agitation of the internal organ, which expresses itself in the form 
of many such external symptoms as immobility, perspiration, 
etc., which is unreliable because of the constant possibility of 
its arising from diverse causes, and which originates internally 
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only; the self-controlled man, the steadfast man, yah, who 
through the non-attachment called vasikara! arising from the 
practice of noticing defects in things; $aknori sodhum, can 
withstand—like a timingila (an aquatic creature that Swallows 
a timi, large whale) (withstanding) the onrush of a riVer—, who 
becomes able to make it ineffective by not performing acts 
conducive to it (the onrush); iha eva, here itself, even before the 
functioning of the organs, which is comparable to falling into a 
pit; a-sarira-vimoksanát, till liberation from the body; sah, he, 
indeed; is yuktah, a yogi; sah, he, indeed; is sukhi, happy; he 
indeed is narah, a man, because of his accomplishing the human 
Goal. But the one different from him is indeed a beast in the 
form of a man, because of his remaining engrossed only in such 
animal behaviour as eating, sleeping, fear, sexuality, etc. This is 
the idea. 

As for à-sarira-vimoksanát etc:, the other explanation is 
this: Just as a person, after his death, withstands the onrush of 
passion and anger—even when embraced by wailing young 
women and even when cremated by his sons and others—, 
Owing to lifelessness, similarly he who withstands them even 
while alive, he is a yogi, etc. This explanation fits in if here 
the Lord has merely spoken of the non-origination of passion 


and anger even while living as in death, in the,way that Vasistha 
has said: 


Just as the body does not feel happiness and sorrow when 
life has departed, if one is so even when endowed with life, 


then one should continue in the state of monasticism (Nā. 
Par., 3.27). 


Here, however, the context being the withstanding of desires 
that have arisen, their mere non-origination cannot be the 


1. See P. Y. Sū., 1.15: ‘That effect which comes to those who my 
given up their thirst after objects either seen or heard is called vasikara, 
total detachment, physical and mental.’ Also see under 6.35 here: 
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example. This being so, there is no need for further elabora- 
tion. 


Itis notthat one becomes liberated merely by withstanding 
the onrush of desire and anger, but— 


ASA: gAs ammansa ws | 
a att maka asiaa exit 


24. One who is happy within, whose pleasure is within, 
and who has his light only within, that yogi, who is (at all times) 
one with Brahman, attains Brahman which is final Emancipa- 
tion. 


Antah-sukhah, one who is happy within, one whose happi- 
ness is intrinsic to himself and is independent, indeed, of external 
objects; that is to say, he is devoid of the happiness that arises 
from external objects. How does the absence of external happi- 
ness occur? As to that He says, antararamah, one whose plea- 
sure is within—he is one whose arama, disport, is in the 
indwelling Self alone, and not in such objects as women etc. 
which are the means to external happiness. That is, he is with- 
out the means of external happiness because of his being totally 
without possessions (see 4.21). 

Well, how can a monk be devoid of the external happiness 
and the means to it, since for him, even though totally without 
possessions, there is the possibility of happiness arising from 
such unsought for sense-experiences as the hearing of the sweet 
sounds of a cuckoo etc., the touch of a gentle breeze, the seeing 
of moonrise, the dance of a peacock, etc., the drinking of the 
very sweet and cool water of the Ganga, the smelling of the 
fragrance of the Ketaki flower, and so on? To that He says, tatha 
antar-jyotireva yah, and who has his light only within: he is one 
whose jyotih, light, Consciousness, is only within (antar), in 
the Self, and is not derived from the external organs, just as his 
happiness is only within and not derived from the external 
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objects; he is devoid of (all) objective knowledge, of sound etc, 
derived from the ears etc. The word eva, only, is to be joined 
with all the adjectives. Since during the period of samadhi; there 
is no perception of sound etc., and since even though they are 
experienced during (the state of) vyutthana there is still a con- 
viction of their unreality, therefore there is no possibility of 
(any) happiness arising to him from external objects. This is 
the idea. 

Sah yogi, that yogi, who is endued with the qualifications 
as mentioned, who is merged in samadhi; adhigacchati, attains; 
brahma-nirvanam, Brahman which is final Emancipation. 
Brahman is supreme Bliss, and That itself is nirvana, final Eman- 
cipation, being by nature identical with the cessation of the 
duality which is imaginary. For, the cessation of whatever is 
imagined! (on something) is tantamount to nothing but the 
substratum (remaining) as it is. He attains the ever-attained 
through the cessation of the veil of nescience, because at all 
times, indeed, he is brahma-bhütah, one with Brahman. and 
nothing else, as is said in the Sruti, 


Being but Brahman he is merged in Brahman (Br., 4.4.6), 

and in the aphorism, 
Kasakrtsna thinks (that the statement about the identity 
is in order) because of the existence of the supreme Self as 


the jiva (B. S., 1.4.22). 


By way of describing the other means to Knowledge, the 
cause of Liberation, He says: 


Tat sanatga: Storer: | 
Pm sara: wwe ven gu 


1. There are two readings: kalpita-abhayasya, and kalpita-bhavasy4- 
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25. Those whose sins have been attenuated, who are Seers, 
who are freed from doubts, whose organs are under control, 
who are engaged in doing good to all beings, attain Brahman 
which is final Emancipation. 

Those who, through sacrifices etc., are first ksina- 
kalmasah, have their sins attenuated; and then through purifi- 
cation of the mind have become rsayah, seers, monks, who 
are capable of pondering on subtle things; and then through 
the perfection of $ravana etc., chinna-dvaidhàh, freed from 
all doubts; then through the perfection of nididhyàsana, yata- 
atmanah, have their organs fully under control, have their 
minds concentrated only on the supreme Self; and the persons 
of this kind who, on account of their not perceiving duality, 
are ratah, engaged; sarva-bhüta-hite, in doing good to all be- 
ings, (i.e.) who are without cruelty, who are knowers of Brah- 
man; /abhante, attain; brahma-nirvanam, Brahman which is 
final Emancipation, as it is said in the Sruti, 


When to the man of realization all beings become the 
very Self, then what delusion and what sorrow can there be 
for that seer of Oneness (JS., 7). 


The plural number (in the Gita verse) is used for showing 
what has been said in the Sruti, ‘and whoever among the gods. i 
(Br., 1.4.10), regarding the absence of any restrictive rule (see 
under 5.16). 


It was said before that the onrush of desire and anger has to 
be withstood even when they have arisen. Now He says that it is 
one's duty to hinder their origination itself: 


armmatagmre Gig Ue Gi GESIE] 
anat aR edd faia, iai 


-. 26. To the monks who have control over their internal organ, 
Who are free from desire and anger, who have realized the Self, 


378 BHAGAVAD-GITA [5.26 


Brahman which is final Emancipation is present (as a fact) either 
way. 

The absence (viyoga) of desire and anger is but their non- 
origination. To those who are endued with that, kāma-krodha- 
viyuktanam, who are free from desire and anger; and who are 
hence yata-cetasám, have control over their internal organ, 
have self-control; yatinam, who are monks, who are diligent; 
vidita-àtmanàm, who have realized the Self, who have direct 
experience of the supreme Self: vartate, is present—(as a fact) 
because of Its eternality; brahma-nirvanam, Brahman which 
is final Emancipation, Liberation; abhitah, either way, whether 
they are living or dead. Not that It comes in future, for It is not 
. a goal to be reached. 


It has been stated before that, to one who has wholeheart- 
edly dedicated himself to God there comes about purification 
of the mind through Karma-yoga; from that follows renuncia- 
tion of all actions; thereafter, to one who is wholly given to 
$ravana etc. comes the knowledge of Reality, the means to 
Liberation. Now in order to state elaborately the Yoga of Medi- 
tation (Dhyana), which is the proximate means to full realiza- 
tion and which was hinted at in, ‘that yogi...attains Brahman 
which is final Emancipation’ (24), the Lord utters three verses 
presenting this in a brief form. The whole of the sixth chapter 
will follow as an exposition of these very ones. Among these 
(three), again, Yoga is spoken of briefly in two verses. But by 
the third is stated its result, which is the Knowledge of the 
supreme Self. This is the distinction. 


emt Far aaia »u 
meri e a SUMN UN 


Sarat: | 
fares a: wer Wh VH a: neu 


27-8. One whose organs, mind and intellect have been con- 
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trolled by driving out the external objects, (he, fixing) the eyes 
at the juncture of the eyebrows, and making similar the Prana 
and the Apana which move through the nostrils, (should become) 
a meditator fully intent on Liberation. One who is ever free from 
desire, fear and anger is verily free. 

Bahih krtva, verily driving outside again; bahyan, the 
external; sparsàn, objects, viz. sound etc., which though 
existing outside have, through the ear etc., entered within in 
the forms of the respective modifications of the mind; i.e. by 
not producing those modifications of the mind in their respec- 
tive forms with the power of para-vairágya (supreme detach- 
ment) (see P. Y. Si., 1.16). Should they be internal, then they 
will not be ejected outside even through a thousand means, for 
that would lead to a violation of the intrinsic disposition (of 
things)! But when they are external ones that have entered in 
owing to attachment, it is possible for them to go outside as a 
result of detachment. The adjective bahyan, external, is used 
for expressing this. 

Thus having spoken about detachment (vairagya) through 
this much, He speaks (now) about practice (abhydsa): ‘Fixing’— 
which (word) has to be supplied—caksuh ca eva, the eyes; 
antare, at the juncture; bhruvoh, of the eyebrows. For, should 
there be complete closure of the eyes, there will follow the single 
modification of the mind, called sleep, which is the same as 
laya (mental inactivity). On the other hand, if the eyes are open 
there will follow the four kinds of mental modifications, viz. 
pramana (knowledge), viparyaya (misapprehension), vikalpa 
(fancy), and smrti (memory) (see ibid. 1.6), which are of the 
nature of viksepa (distractions). However, since all the five 
modifications have to be stopped, therefore the eyes have to be 
fixed between the brows by keeping them half closed. Thus also, 
krtva, making; samau, similar, i.e. stopping their upward and 
downward movements through Kumbhaka (see under 4.29); 
prana-apanau, the Prana and the Apana (the outgoing and the 
incoming breaths); nasa-abhyantara-carinau, which move 
through the nostrils—. 
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(Yata-indriya-mano-buddhih) one whose organs, mind and 
intellect have become controlled through this (above-men. 
tioned) means is so. (And) he should become munih, a con. 
templative, detached from all objects; moksa-parayanah, fully 
intent on Liberation. Vigata-iccha-bhaya-krodhah, free from 
desire, fear and anger—this has been explained under vita-raga- 
bhaya-krodhah (2.56). The monk yah, who; is sada, ever of this 
kind; is eva, verily; muktah, free; not, however, that for him 
Liberation is still to be attained. Or, he who is of this kind, he is 
verily free sada, at all times, even while living. 


By knowing what does one who is thus endued with Yoga 
become free? The Lord answers this: 


aa aware weelenWeuUN | 
Wee HAYA war At waht usu 


29. One attains Peace by knowing Me who am the great 
Lord of all the worlds, the enjoyer of sacrifices and austerities, 
(and) the friend of all creatures. 


Rechati, one gets, i.e. attains; santim, Peace, the cessation of 
the whole of mundane existence, (i.e.) Liberation; jAatva, by know- 
ing, by directly realizing as the Self; mam, Me, Narayana; 
bhoktaram, who, as the performer and the deity, am the enjoyer 
or the protector—the root bhuj means protection or enjoyment—, 
of all the sacrifices and austerities; who am the great Lord 
(mahesvara) of all (sarva) the worlds (Joka), the Controller of 
even Hiranyagarbha and others, (and) suhrdam, the friend of all 
creatures, a benefactor irrespective of any service in return, the 
inner Controller of all, the Illuminator of all; (who am) Existence- 
Knowledge-Bliss through and through in Its fullness, Truth in the 
highest sense, and the Self of all. These adjectives are for dispel- 
ling the doubt, “How is it that I am not liberated even though I am 
seeing You?’ The idea is, ‘Knowing Me in the form described is 
the only means to Liberation.’ 
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The full realization of one s own true nature, which is 


acquired from the practice of many spiritual disciplines and 
which in the case of eve. 


ryone is the means to Liberation, has 
been proclaimed by Hari! 





CHAPTER 6 


MEDITATION ON THE SELF 


The sixth chapter is begun for explaining in detail the 
Yoga that was presented aphoristically in three verses at the 
end of the fifth chapter. 


As to that, while intending to enjoin (the practice of) Yoga 
by renouncing all actions, He eulogizes Karma-yoga in two 
verses, apprehending that it may be presumed to be inferior on 
account of its having to be renounced: 


stangata, the Blessed Lord said: 


amia: wei art i att a: d 
a Fat wh a a fff ama: en 


1. He who performs the obligatory actions without 
depending on the results of actions is a monk and a yogi; (but) 
not (so is) he who does not keep a fire and is actionless. 


Yah, he who; anasritah, without depending on the results 
of actions, becoming free from (selfish) hankering for the fruits 
(of actions); karoti, performs; karma, actions, the nitya-karmas 
such as the Agnihotra etc.; karyam, that are obligatory, that are 
enjoined as duties by the scriptures; sah, he, though a performer 
of actions; is a sannyási, monk; and a yogi, yogi. Thus he is 
eulogized. 

Sannyasa verily means renunciation, and yoga means the 
absence of viksepa (distractions) in the mind. And those two 
exist in him because ofthe renunciation of fruits and absence of 
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mental distractions in the form of hankering for results. In order 
to state his pre-eminence in relation to persons full of desire, 
renunciation of the hankering for the results of actions is itself. 
referred to by the words Sannyasa and yoga through a figure of 
speech. Monasticism and Yoga in the primary sense are indeed 
inevitable for one who performs actions without selfish motives. 
Therefore this person should be considered to be a monk and a 
yogi though he is na niragnih, not a renouncer of fire, not one 
who has given up actions that are to be performed in a fire as 
enjoined by the Srutis; and is na akriyah, not a renouncer of 
actions, not one who has given up actions that do not require a 
(Vedic) fire and are prescribed by the Smrtis. 

Or, (another construction is) ‘It is na, not to be considered; 
that, niragnih, one who does not keep a fire; and is akriyah, 
actionless; is a sannyási, monk; and a yogi, yogi.' On the other 
hand, it is to be considered that one who undertakes works 
without selfish motives, and keeps a fire and performs duties, is 
a monk and a yogi. Thus he is eulogized. The purport of na, not, 
is justifiable in the sense of eulogy through a figure of speech as 
in, ‘Those which are different from cows and horses are surely 
not animals; cows and horses are animals’ (Tai. Sam., 5.2.9). 
Besides, (since) in this interpretation the sense of ‘one who has 
renounced all actions’ is derived from the word akriyah, action- 
less, itself, and hence the word niragnih, one who does not keep 
a fire, becomes redundant, therefore—taking the word agni, fire, 
as implying all actions—by niragnih is meant a monk; and taking : 
the word kriyā, action, as implying modifications of the mind, 
by akriyah is meant a yogi, one who has completely restrained 
the modifications of his mind. Hence, neither is a person who 
does not keep a fire to be considered a monk, nor is one who is 
actionless to be considered a yogi. In this way the exclusion of 
both is to be understood seriatim. It is to be noted that, if this be 
so, then both the negatives (na) become justifiable. 


With a view to pointing out the similarity in the quality, the 
presence of which is the cause of the use of the word sannyàsa 
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(monasticism) in respect of what is not monasticism, He says: 


a daaa mg d fafa wosa | 
q Mates ait waft mem nei 


2. That which they call monasticism, know that to be Yoga, 
O Pandava. For, nobody who has not given up desires can be a 
yogi. 


O Pandava, yam, that, the renunciation of all actions and 
their fruits; which the Srutis such as, 


: Monasticism verily became supreme (Ma. Nā., 21.2), 
The Brahmins...renounced their desire for sons, for 
wealth and for the worlds, and lived a mendicant life (Br., 
4.4.22), . 


iti prahuh, call as; sannyasam, monasticism; viddhi, know; tam, 
that—sannyasa; to beyogam, Yoga, the performance of enjoined 
duties by fully renouncing the hankering for results and the idea 
of agentship. In accordance with the maxim, ‘When somebody 
calls one who is not Brahmadatta as “Brahmadatta”, then we 
understand that to mean “This person is like Brahmadatta"', 

. when a word denoting something is used with regard to some- 
thing else, it expresses similarity either through a figure of speech 
or by attributing the former's characteristics. But what is the 
similarity in the present case? Hence (in answer) He states that: 
Na hi.... 

Hi, for; na ka$cana, nobody, none whosoever; a-sannyasta- 
sankalpah, who has not given up desires, who has not renounced 
the desire for results; bhavati, can be a yogi. On the contrary, all 
yogis, verily, become renouncers of the desire for results. Thus 
a man of actions himself comes to be called a monk and a yo£! 
through a figure of speech, by virtue of similarity with regar dto 
giving up of the fruits (of actions) and complete restraint of the 
mental modifications in the form of desires. This is the idea- 
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Thus it is said, “Yoga is restraining the mind from under- 
going (various) modifications’ (P. Y. Si, 1.2). The modifications 
ofthe mind are of five kinds, viz. pramàna, viparyaya, vikalpa, 
nidrà and smrti. As to that, according to the followers of the 
Vedas the pramanas are six, called direct perception (pratyaksa), 
inference (anumdna), scriptures (Sastra, agama), analogy 
(upamdana), implication (arthàpatti), and nonexistence (abhava). 
According to the followers of Yoga the pramanas are three, viz. 
direct perception (pratyaksa), inference (anumana) and scrip- 
tures (2gama) (ibid. 1.7). The larger and the smaller numbers 
(of the pramànas) are in accordance with their inclusion in or 
exclusion from (the other pramünas). Hence indeed is the 
difference in the views of the Logicians and others. 

Viparyaya, misapprehension, means false knowledge. Its 
five divisions are ignorance (avidya), egoism (asmità), attach- 
ment (raga), aversion (dvesa) and clinging to life (abhinivesa); 
and they themselves are the kleśas (ibid. 2.3). ‘Vikalpa (verbal 
delusion) follows from the knowledge arising from words having 
no (corresponding) reality’ (ibid. 1.9), and it is distinct from 
right knowledge (pramà) and false cognition (bhrama); it 
consists in speaking of nonexistent objects, as for instance, ‘the 
horns of a hare’, which do not exist, ‘the consciousness of the 
Purusa (Atman)'!, etc. ‘Nidra (sleep) is a modification (of the 
mind) that is based on the cause of their (i.e. of the other four 
modifications) absence’ (ibid. 1.10). The cause (pratyaya) of 
the absence (abhava) of the four (other) modifications is the 
quality of tamas. Sleep is verily the modification (of the mind) 
that is dependent on that, but it is not a mere absence of knowl- 
edge etc.” This is the meaning. 

Memory (smrti) is a (kind of) knowledge in the form of not 


1.A false notion of duality arises in the mind by the use of the Genitive 
Case in the expression, ‘the Consciousness of the Purusa (Atman)’, whereas 
in fact the Purusa is itself Consciousness. 

2. Since a person on awakening from sleep remembers his experience 
of sleep, it is not a state of total absence of knowledge. See under 2.17 


(Annotation and footnotes) and 18.29. 
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forgetting objects that have been experienced. That is, itis know]. 
edge arising from samskaras created by past experiences. It is 
mentioned last because it originates from all the (other) modifi- 
cations (of the mind). It is to be noted that the modifications 
such as shamefulness are included in the five modifications 
themselves. The full restraint (nirodha) of all the modifications 
that are such is spoken of as Yoga and also as samādhi. The 
desire for results, however, called attachment, raga, is the third 
division of viparyaya (misapprehension). Even the restraint of 
this alone is also spoken of figuratively as Yoga and monasticism. 
Hence there is no contradiction. 


` If this be so, then should Karma-yoga be.practised through- 
out life since it is commendable? The Lord says, no: 


aeea si aon d 
UTS Tela VA: HOSA i3! 


3. For the sage who wishes to ascend to yoga, action is said 
to be the means. For that very person, renunciation (of all actions) 
is said to be the means when he has ascended to yoga. 


Muneh, for the future sage, for one who has renounced the 
craving for the results of works; àruruksoh, who wishes to 
ascend—but not for one who has ascended; yogam, to yoga, to 
dispassion, in the form of purification of the mind; karma, action, 
the nitya(-karmas) such as the Agnihotra, enjoined by the scrip- 
tures; when performed with the idea of dedication to God, ucyale, 
is said, by Me—through the Vedas; to be karanam, the means, 
the discipline that must be practised, to ascend to yoga. But, tasya 
eva, for that very person, even though he was previously 4 
performer of rites and duties; Samah, renunciation of all actions 
itself; ucyate, is said to be; karanam, the means, what must be 
undertaken as the discipline for the fruition of Knowledge; o£" 
arudhasya, when he has ascended to.yoga, when he has attaine 
to yoga, dispassion, in the form of purification of the mind. 
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When does one become established in yoga? This is being 
answered: 


wet fe anA 3 ufermewa | 


"We 


4. When a person does not get attached to the objects of the 
organs and to actions, since he has given up thought about 
everything, then he is said to be established in yoga. 


Yadà, when, during that period of samādhi of the mind 
in which; a person na anusajjate, does not get attached; in- 
driyàrthesu, to the objects of the organs, such as sound etc.; and 
karmasu, to actions—nitya, naimittika, kamya, secular and 


“nisiddha;—does not entertain attachment in the form of adhering 


to the idea, ‘I am the agent of these; these are things of my 
enjoyment’, as a result of finding their unreality and the 
realization of the true nature of the Self as a non-agent, a non- 
enjoyer, and the nondual supreme Bliss—, hi, since; sarva- 
sankalpa-sannyasi, he has given up thought about everything, 
he is habitually a rejector of all thoughts, the particular modifi- 
cations of the mind in the form of ‘this has to be done by me; 
this fruit has to be enjoyed’, and also (a rejector) of the desires 
for the objects of those (modifications) and the actions that are 
the means to attain those (objects); ada, then; because of the 
absence of attachment for sound etc. and actions, and (the 
absence) of the thoughts which are the causes of that (attach- 
ment) and are the obstacles to ascending to yoga, ucyate, he is 
said to be; yogaridhah, established in yoga, in samadhi. 


When any one thus becomes established in yoga, then the 
self becomes uplifted from the multitude of mundane evils by 
that very self. Therefore, — 

TRI aAA, | 
ada gent sepe fupe ui 
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5. One should uplift one's self with the mind; one should 
not lower the self. For, one's mind is verily the friend of one's 
self, one's mind is verily the enemy of one's self. 


Atmana, with the self, with the mind imbued with discrimi- 
nation; ut-haret, one should lift (haret) up (ut); atmànam, one's 
self, from that sea of the world in which it is drowned; i.e. one 
should bring about its establishment in yoga by totally giving up 
attachment to objects. But na avasadayet, one should not lower, 
drown in the sea of the world; atmanam, the self, through attach- 
ment to objects. Hi, for; atmà eva, one's mind, verily; is the 
bandhuh, friend, benefactor, cause of Liberation from the bondage 
ofthe world; atmanah, ofone’s self; not so anyone else whosoever, 
because even a friend in the world becomes a source of bondage 
on account of love. Atmā eva, one’s mind verily, not anyone else; 
is the ripuh, enemy, the perpetrator of evil, because like a silk- 
worm it enters into the cell of bondage of the sense-objects; 
atmanah, of one’s self. Since one is oneself the maker of even an 
external enemy, therefore the emphatic statement, ‘one’s mind is 
verily the enemy of one’s self’, is reasonable. 


Now is being stated what kind of ‘self’ becomes the friend 
of the ‘self’ and what kind of it becomes the enemy of the ‘self’: 


SMe Gta fn d 
AY Wa aAa WAT ug 


6. Of him by whom the aggregate of (his) body and organs 
has been conquered by the mind itself, his self becomes the friend 
of himself. But, for one who has not conquered the ager egate of 


(his) body and organs, his self itself would act inimically like an 
enemy. 


Tasya, of his; yena, by whom; atma, the self, the aggregate 
of (his) body and organs; jitah, has been conquered, brought 
under his own control; atmand eva, by the self itself, by the 
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mind itself that is endowed with discrimination, but not (brought 
under control) with weapons etc.; ātmā, his self, he himself: 
becomes bandhuh, the friend; atmanah, of himself; because, a 
account of the absence of its (the aggregate’s) unrestrained 
behaviour, it (the aggregate) becomes his benefactor. Tu, but; 
anatmanah, for one who has not conquered himself, i.e. for one 
who has not conquered the aggregate of (his) body and organs; 
atm eva, his self itself, he himself indeed; varteta, would act; 
Satrutve, inimically; $atruvat, like an enemy; because like an 
external enemy one would be doing harm to oneself on account 
of one’s unrestrained behaviour. 


The Lord explains how one who has conquered the aggre- 
gate of one’s body and organs is one’s own friend: 


Rama: We aA alsa: | 
Vita: Sy AM ATA: Weil 


7. To one who has control over the aggregate of (one’s) 
body and organs and who is serene (even) in the presence of 
cold and heat, happiness and sorrow, as also honour and disho- 
nour, the supreme Self becomes the content of samadhi. 


To the aforesaid jitatmanah, one who has control over 
(one’s) (body and) organs; prasantasya, who is serene, who with 
the sameness of outlook everywhere is devoid of attachment 
and aversion; even in the presence of, or, as a result of equanimity 
with regard to, sita-usna-sukha-duhkhesu, cold and heat, happi- 
ness and sorrow, which are causes of mental disturbances; fatha, 
so also; even in the presence of (or, as a result of equanimity 
With regard to) mana-apamanayoh, honour and dishonour, ado- 
ration and dishonour, which are causes of mental disturbance; 
paramātmā, the supreme Self, the Self which is by nature self- 
effulgent Consciousness; samahitah, becomes the content of 
Samadhi. He becomes established in Yoga. 

Or the conjunction (in paramātmā) is to be split up as 
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‘param, alone’ (and ātmā, Self): Only Jitatmanah prasàntasya, 
of the self-controlled and serene person; param, alone; does 
atma, the Self; become samahitah, absorbed in samadhi; not of 
anyone else. So one should have control over the body and 
organs, and become tranquil. This is the meaning. 


Besides,— 


mmama fafsrifsra: 
Gh rpm Ap idi ilii 


8. One whose mind has become contented with knowled ge 
and realization, who remains unperturbed, whose organs are 
under control, to whom a lump of earth, a stone and gold are 
equal is said to be a yogi poised in Yoga. 


Jnana, knowledge, means the knowledge arising from 
instructions about the meaning of the subjects presented in the 
scriptures. Vijfiana is the realization, through one's own direct 
experience, of those subjects to be really so, as a result of vicara 
which culminates in the removal of the doubt that they are 
invalid. One whose Gtma, mind; has become trpta, contented, 
has attained the conviction that fulfilment has been achieved, 
with those two is said to be so (a jfiana-vijfiana-trpta-àtmà). 
Kütasthah means one who remains unperturbed even in the prox- 
imity of objects; and hence he is (vijitendriyah) one whose organs 
(indriya) are under control (vijita), turned away from receiving 
objects out of attraction and aversion; and for this very reason he 
is (sama-losta-asma-kaficanah) one to whom a lump of earth 
(losta), a stone (asma) and gold (kaficana) are equal (sama), on 
account of his being free from the ideas of acceptability and non- 
acceptability. Such a one iti ucyate, is said to be; yogi, a monk of 


the paramahamsa class; yuktah, poised in Yoga, imbued withpara- 
vairagya', one who has ascended to Yoga. 


1. See the introductory paras of Chapter 3, and also under 5.28. 
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The Lord says that, one having the same feeling towards a 
selfless benefactor, a well-wisher and others is, however, the 
highest among all the yogis: 


qefaardientanererdurqang 
agaf a wig wafat usu 


9. He excels who is equally disposed towards a selfless 
benefactor, a well-wisher, a foe, one who in indifferent, an arbiter, 
the vindictive, a relative, good people, even sinners, as well as 
all others. 


Suhrt is one who is a benefactor without expectation of 
any service in return and even without any previous affection 
and relationship. Mitra is one who does good out of affection. 
Ari is a person who, because of ingrained cruelty, does evil to 
one irrespective of any harm committed by oneself. Uddsina is 
one who is indifferent towards both the disputants. Madhyastha 
is an arbiter who is a well-wisher of both the disputants. Dvesya 
is one who does harm to a person in return for the harm done by 
him. Bandhu is one who does good on account of a relationship. 
Towards these, (and) sádhusu, towards good people, who act 
according to the scriptures; ca, and; papesu api, towards even 
sinners, who violate the scriptures;—by the use of the ca, and, 
is to be understood ‘towards all others as well’—, sama-buddhih, 
one who is equally disposed, one whose mind is not concerned 
with who a person is or of what kind his actions are, one who is 
devoid of attraction and aversion under all conditions; visisyate, 

“excels, becomes the best of all. Or the reading is vimucyate, 
becomes liberated. 


After having stated thus the characteristics of and the results 
attained by one established in Yoga, He enjoins for him Yoga, 
together with its limbs, in twenty-three verses commencing with 
‘A yogi...,' etc. and ending with *...that yogi is considered the 
best...’ (32). As to that, for attaining such an excellent result,— 
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att asia waar vef Rum | 
vae aden fnyufSE: eo 


10. A yogi should constantly concentrate his mind by staying 
in a secluded place, alone, with mind and body controlled, free 
from hankering (and) free from acquisition. 


A yogi, who is established in Yoga, yunyjita satatam, should 
constantly concentrate; atmánam, his mind—he should get his 
mind absorbed in the planes of ekagra (onepointed) and nirodha 
(full restraint) by transcending the planes of ksipta (Scattered), 
mudha (stupefied) and viksipta (restless); sthitah, by staying; 
rahasi, in a secluded place, such as a mountain-cave, which is 
free from bad people and others who are hindrances to Yoga; 
ekaki, alone, as a monk who has renounced all homes and rela- 
tives; yata-citta-àtmà, with mind (citta) and body (atmà) 
controlled (yata), free of activities that are obstacles to Yoga; 
by virtue of his being nirasih, free from hankering, owing to his 
firmness in dispassion; and, for this very reason, aparigrahah, 
free from acquisition, devoid of any acquisition, which is an 


impediment to Yoga even though it is sanctioned by the scrip- 
tures. 


With regard to that, by way of showing the rules regarding 
the seat He says in two verses: 


W et iron feces: 
Taa wrist Seng A 


11. Having firmly established ina clean place his own seat, 
neither too high nor too low, and made of cloth, skin and kuśa- 
grass, placed successively one below. the other, — 


Pratisthapya, having established; sthiram, firmly; Gtmanah, 
his own; Gsanam, seat; dese, ina place; Sucau, which is clean, 
either naturally or through improvement, and which is devoid 
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ofa gathering of people and is without fear, such as the banks of 
the Ganga, a cave, etc., and which is level; na ati-ucchritam 
neither too high; na ati nicam, nor even too low; and caila-ajina- 
kusa-uttaram, made of cloth, skin and kusa-grass, placed succes- 
sively one below the other—caila is soft cloth; ajina is soft skin 
of a tiger etc.; that (seat) in which they are over the kuSa-grass; 
asana means that on which one sits; the idea is that of a seat 
consisting of kusa-grass over which is placed a soft skin and over 
that a soft cloth—. Thus has the venerable Pataiijali said, ‘A seat 
is that which is firm and pleasant’ (P. Y. Siz, 2.46). 

‘Atmanah, his own’ is used to exclude another's seat, because 
that too is a disturbance to Yoga on account of the uncertainty of 
the other's wishes! 


Having placed the seat thus, what should.one do? With regard 
to this He says: 


Tae Wa: Heal adfadheatea: 1 
sufasanri A EÀ uz 


12. —(and) sitting on that seat he should practise samadhi 
for the purification of the internal organ, making the mind one- 
pointed and keeping the functions of the mind and organs under 
control. 


Upavisya, sitting, indeed, and not lying down or standing; 
tatra dsane, on that seat—as is said in the aphorism, ‘(One should 
adore mentally) while having a sitting posture, since itis possible 
in that way (alone)’ (B. S., 4.1.7)—; (and) yata-citta-indriya- 
kriyah, having the functions (kriya) of the mind and organs under 
Control (yata), withdrawn; he should practise (yufijyat). yogam, 
samādhi. To what purpose? Atma-visuddhaye, for the purification 
of the internal organ, for making it fit for the direct realization 
of Brahman by rendering it very fine through the elimination of 
all distractions, as the Sruti says, 
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But by the seers of subtle things He is seen through a 
pointed and fine intellect (Ka., 1.3.12). 


Having done what should one practise Yoga? In answer to 
this He says: krtva, making; manah, the mind; ekàgram, one- 
pointed—making it possessed of many modifications in the form 
ofa current (of thought) with regard to a single object, through an 
effort leading to its becoming firmly established (cf. P Y Sü., 
1.14), and (making it) endued with an abundance of sattva by 
eliminating the three levels mentioned before (the ksipta etc., 
explained under 4.26), which (three together) are called vyutthāna 
(see p. 308) wherein rajas and tamas preponderate—, one should 
practise yoga, the samprajñāta-samādhi (see under 4.26), for the 
sake of perfecting onepointedness. And that is nothing but a flow 
of modifications of the mind in the form of Brahman, called 
nididhyasana (see under 9.14 for details). Thus it has been said, 


Having this itselfin mind the Lord has repeatedly enjoined inten- 
sity in the practice of dhyàna in, *A yogi should constantly 
concentrate’ (10), ‘he should Practise samadhi for the purifica- 
tion of the internal organ’, ‘having Me as the supreme Goal, he 


should remain seated, absorbed in samprajnata-samadhi’ (14), 
etc. 


Having spoken about the external seat needed for that 


Purpose, now is being stated the Posture in which the body is to 
be held there: 


WH arated emer; : 
Shen teni ei Ramana 


Ugu 
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Wem aasia feum d 
Td: Wa a cem andi oen: evi 


13. Holding the body, head and neck erect and still, being 
steady, looking at the tip of his own nose—and not looking in 
various directions—, 

14. —with a placid mind, free from fear, firm in the vow of 
a celibate, and with the mind fixed on Me after controlling it, 
and having Me as the supreme Goal, he should remain seated, 
absorbed in samprajnata-samadhi. 


Kaya is the middle part of the body. That and the head and 
the neck constitute kaya-siro-griva. Dhàrayan, holding; samam, 
erect, unbent; (and) acalam, still; (the body) from the lowest end 
of the spinal column to the crown of the head—by eliminating 
through the practice of concentration on one object the tremors in 
the body that accompany distractions (of the mind) (see P. Y. 
Sü., 1.31-2)—; being sthirah, steady in effort; and further, 
sampreksya, looking; only svam nasikagram, at the tip of his own 
nose—i.e. remaining with the eyes not fully closed, and without 
any inclination towards objects—, for avoiding /aya (mental in- 
activity) and viksepa (distraction); ca, and; anavalokayan, not 
looking; disah, in various directions now and then; for that is an 
obstacle to Yoga;—becoming thus, asita, he should remain seated. 
This is how it is to be connected with the latter portion. 

Besides, prasantatmda, with a placid mind—one having his 
mind absolutely tranquil, free from such defects as attachment 
etc., as a result of the cessation of their primal cause—; vigata- 
bhih, free from fear—one whose fear, doubt about right and 
wrong, has been dispelled as a consequence of (his) having 
renounced all actions through firmness of his scriptural convic- 
tions; remaining sthitah, firm; brahmacari-vrate, in the vow of 
a celibate—in celibacy, service to the guru, living on alms, etc.; 
(and) sarhnyamya, after controlling; manah, the mind—(i.e.) 
making it free of modifications in the form of objects—; (then) 
maccittah, having the mind fixed on Me, the supreme Lord, the 
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inmost Consciousness, conditioned or unconditioned; having a 
flow of mental modifications with regard to Me—. 

How can this be so, since one has to think about his Sons, 
etc. which are dear? Hence He says: Matparah, having Me as the 
supreme Goal, (i.e.) becoming one to whom I Myself am the 
Supreme, the cherished human Goal, because of being supreme 
Bliss by nature, as the Sruti Says, 


This Self is dearer than a son, dearer than wealth, dearer 
than everything else, and is the innermost (Br., 1.4.8). 


Thus having a single mental modification in the form of the 
Lord by totally obliterating all modifications in the form of 
objects, àsita, he should remain seated, according to his ability; 
yuktah, absorbed in samprajnata-samadhi; but he should not 
emerge from it at will. This is the meaning. 

There may be some passionate person with his mind on his 
wife, but he does not accept the wife herself as the highest and 
the adorable. What: then? (He accepts) a king or a deity. But this 
one (the yogi), with his mind fixed on Me and having Me as the 
Supreme, accepts Me alone as the one to be adored by all. This 
is the exposition of the Commentator. 


Though I am an expositor, I cannot be compared with 
the Commentator in this context. Can a guñja' be equal to 
gold, even though weighed on the same scales? 


What will accrue to one who is thus seated in samprajnata- 
samadhi? This is being stated: 


Feed wae at frame: | 
Wit ator "edeamfinmasfat W&M 
1. A red and black berry of the Gu 


grains troy; or the artificial weight call 
grains. 


fija plant, weighing about 1 5/16 
ed after it, weighing about 2 3/16 
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15. Concentrating the mind thus always, the yogi, whose 
mind is controlled fully, achieves the Peace that culminates in 
Liberation and is the steadfastness in My true nature. 


Yunjan, concentrating, making absorbed in samadhi through 
practice and detachment (abhydsa and vairágya; see P. Y. Sū., 
1.12); atmánam, the mind; evam, thus, by means of the afore- 
said rules of staying in a solitary place, etc.; sada, always; yogi, 
the yogi, the one engrossed in Yoga; niyata-mànasah, whose 
mind is controlled, fully restrained, as a result of intense prac- 
tice, or the one whose distractions in the form of mental modi- 
fications are under control; becoming thus, adhigaccAati, 
achieves; santim, the Peace that is in the form of cessation of all 
mental modifications, and the flow of which is steady (see ibid. 
3.9-10); (and) nirvana-paramam, culminates in Liberation, 
which is of the nature of cessation of nescience together with its 
effects, as a result of the rise of direct experience of Reality; 
(and) is mat-samstham, steadfastness in the supreme Bliss which 
is My true nature. But it is not that he attains the mundane (yo- 
gic) powers which are the fruits of samadhi (intense concentra- 
tion) on objects other than the Self (see ibid. 3.3; 3.16—56); for 
they are hindrances to the samadhi that is necessary for Libera- 
tion. 

And accordingly, after stating the results of the respective 
samadhis (intense concentrations), the venerable Patafijali says, 
‘These are obstacles to Samadhi (Self-absorption), but they are 
powers in the worldly state’ (ibid. 3.38), and “The yogi should 
not feel allured or flattered by the overtures of the sthanis 
(celestial beings), for fear of evil again’ (ibid. 3.52). Sthanis are 
the gods. So has it been narrated by Vasistha that, Uddalaka, 
even though coaxed by the gods, did not feel allured thereby, 
nor did he feel flattered, and ignoring the gods, practised 
nirvikalpa-samadhi alone for warding off recrudescence of evil. 

The kind of samadhi that has to be rejected by one seeking 
Liberation has been stated by Patafijali: “When (samadhi is) 
reached with the help of vitarka, vicara, ànanda and asmita it is 
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called samprajnata-samadhi’ (P. Y. Su., 1.17). Samprajfiüta- 
samadhi is a kind of meditation (bhāvanā) through which the 
nature of the object of meditation is known clearly, specifically . 
(pra-jfiayate), in its totality (samyak), as devoid of doubt, : 
misapprehension and uncertainty. Meditation (bhavand), Verily, 
is fixing repeatedly in the mind the object thought of, to the 
exclusion of other objects. And the object of meditation is of 
three kinds according to its difference as ‘an object of percep- 
tion, grahya’, ‘the means of perception, grahana’ or ‘the 
perceiver, grahitr’ . The ‘object of perception’ too is of two kinds, 
according to its difference as gross or subtle. So it is said, ‘When 
the modifications of the mind are weakened, it acquires fixity 
in and identity with the perceiver, the means of perception or 
the object of perception, as does a transparent crystal. This is 
called samapatti (absorption)’ (ibid. 1.41). 

Of the mind in which the modifications born of rajas and 
tamas have become weakened, (there comes about) ‘fixity in’ 
and ‘identity with’ those very perceiver, the means of percep- 
tion and the perceived, (i.e.) the self, the organ of perception 
and the object (of perception). That is to say, in the mind that 
has become subdued (in which rajas and tamas have been 
completely suppressed), there follows prominence of the object 
of thought alone; there occurs that kind of absorption (samapatti), 
a transformation similar to that (object of thought). Just as a 
transparent crystal acquires various forms owing to its proximity 
with respective things, similarly a pure mind takes on the 
respective forms of the various objects of thoughts as a result of 
being coloured by them; this is (called) samapatti or samadhi, 
which (two terms) are synonymous. 

Though it has been said, *.. with the perceiver, the means 
of perception or the object of Perception’, still, it should be 
understood as *...with the object of perception, the means of 
perception or the perceiver’ , according to the succession of the 
levels (of samadhi), because in the beginning comes samadhi 


in the form of absorption in the object of perception itself; then 


follows absorption in the means of perception; thereafter the 
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absorption in the perceiver. The succession of the perceiver 
etc. also will be explained later on. 

As to that, when meditation is undertaken on gross objects, 
(viz.) the sixteen transformations (of Prakrti, Nature) consist- 
ing of the (five) great elements (mahabhitas) and the (eleven) 
organs, along with the order of their succession and remem- 
brance of (their indicative) words and (their) meaning, then 
comes savitarka-samadhi. When meditation proceeds with re- 
gard to these themselves, without considering the order of their 
succession and without remembering (their indicative) words 
and (their) meaning, then comes nirvitarka-samadhi. Both of 
these have been referred to here (P. Y. Sū., 1.17, quoted above) 
by the word vitarka. When meditation proceeds with regard to 
subtle objects, consisting of the subtle elements and the internal 
organ, as coriditioned by time, space and quality, then it is 
savicàra (samadhi). When meditation proceeds with regard to 
these very objects as unconditioned by time, space and quality, 
and they are revealed only as objects, then it is nirvicára 
(samadhi). Both these are meant here (ibid.) by the word vicara. 
Thus it is said in the Commentary (of Vyasa), ‘Vitarka is the 
mental realization of the true nature of the gross objects; when 
this is with regard to the subtle objects, it is vicara.' This is 
called grahya (objective) samapatti (samadhi). 

When the internal organ, which is a product of the sattva 
quality with a trace of rajas and tamas, is meditated upon, then 
since the power of consciousness takes a secondary position 
and the quality of sattva, which is the object of meditation and 
is full of joy and light, becomes predominant, there comes 
Sananda-samadhi. Those whose endeavour remains confined 


‘to this very samadhi and who do not see any other reality in the 


form of the Pradhana (Prakrti, Nature) or the Purusa (Person), 
they are referred to by the word Videha, because they are de- 
void of self-identification with the body. This is grahana-sama- 
patti (samadhi with regard to the means of perception). 

After that, when meditation proceeds by taking as the ob- 
ject of meditation the quality of sattva that is pure and is not 
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overcome by any trace ofrajas and tamas, then since as a result 
of the sattva quality, the object of meditation, becoming 
secondary and the power of consciousness becoming dominant 
there remains (one's) existence alone as a residue, it is called 
sasmita-samadhi. And it should not be apprehended that 
ahankara (egoism, awareness of one's individuality) and asmita 
are non-different; because ahankara occurs where the internal 
organ perceives objects along with the awareness of ‘I’, but that 
is asmita which occurs when (the idea of one's) mere existence 
flashes in the mind that has become merged in Prakrti as a result 
of a reverse transformation through an inward movement. Those 
who remain satisfied in this very (sasmita-)samadhi, they, being 
unable to realize the supreme Purusa (Person), are called Prakrti- 
layas (“merged in Prakrti’) because their minds remain merged in 
Prakrti. This that is such is grahitr-samapatti (samadhi in the 
perceiver), for it is concerned with the perceiver in the form of an 
awareness of mere self-existence (asmità). But in the case of those 
who engage in meditation after distinguishing the supreme Person 
(Purusa) (from Prakrti), although even their discriminative 
knowledge (viveka-khyati, see P. Y. Sū., 2.26) of the Purusa alone 
is a grahitr-samapatti (samadhi in the perceiver), yet it is not 
sasmita-samadhi; because (in it) the asmita (awareness of mere 
self-existence) is discarded through discrimination. 

Among them the awareness of the means of perception is 
verily preceded by the awareness of the perceiver, and the 
awareness of the subtle objects of perception is preceded by 
that (awareness of the means of perception), and the awareness 
of the gross objects of, perception is preceded by that (awareness 
of subtle objects of perception). Thus both the kinds of vitarka 
(savitarka and nirvitarka), which are with regard to gross objects, 
remain associated with the four kinds (ofsamadhi).! The second 


1. When a yogi is meditating on some gross object, its subtle cause, 
the means of perception and the perceiver do not get eliminated. So there 
remains a possibility of the yogi attaining samadhi with regard to any of 


these three when he is Practising to attain samadhi with regard to the 
gross. 
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(viz. vicara-samadhi) is without vitarka and remains associated 
with three (viz. vicdra, sananda and sasmita samadhis).' The third 
(sananda-samadhi) i is devoid of vitarka and vicara, and remains 
associated with two (viz. sananda and sásmita samadhis). The 
fourth (sasmita-samadhi) is devoid of vitarka, vicàra and ananda, 
and has asmità alone. Thus this samprajriáta (samadhi) has four 
states. In this way, since the samadhi in the states of savitarka, 
savicara, sánanda and sasmita is, on account of being the source 
of such mystical powers as disappearing from view, etc., opposed 
to that samadhi which is the cause of Liberation, therefore it should 
certainly be rejected by the seekers of Liberation. 

Since even the perceiver (grahitr) and the means of per- 
ception (grahana) come under the class of ‘objects of percep- 
tion (grahya)’ so long as they are objects of mental modifica- 
tions, therefore for the sake of stating the division between what 
is to be rejected and what is to be accepted, the aphorist has 
elaborated only the grahya-samapatti (samadhi in the object of 
perception). The grahya-samapatti is indeed of four kinds. That 
concerning the gross objects of perception is of two kinds— 
savitarka and nirvitarka; the one concerning the subtle objects 
of perception is also of two kinds—savicara and nirvicara. 

*Among them, that (samapatti, samadhi) which is mixed up 
withvikalpa, an imaginary relationship, between a word, its mean- 
ing (i.e. the object signified by it) and the (corresponding) mental 
impression (ideation), is called savitarka-samadhi’ (P. Y. Sū., 1.42). 
That is to say, that samadhi which is mixed up with an imaginary 
relationship (vikalpa) between a word, its meaning (object) and 
(the corresponding) ideation, and which takes the form of an 
awareness of the gross object is savitarka-samádhi; it concerns 
gross objects and is a mental modification involving vikalpa 
(imaginary relationship, false notion). ‘When memory becomes 
purified, and the mind seems to be devoid of its own nature and 


1. When a yogi practises samadhi with regard to the subtle cause ofa 
gross effect after rejecting the gross through samadhi, there remains no 
Possibility of samadhi on the gross object (i.e. the vitarka-samadhi). 


26 
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appears only as the object, (this state is called) nirvitarka 
(samadhi)' (P. Y. Si., 1.43): The samadhi which comes with 
regard to that gross object of meditation itself after the elimina- 
tion of the memory of the word and its meaning, and in which 
the real nature of the object of perception becomes manifest, 
and (the corresponding) ideation becomes subordinate and as 
though itself nonexistent, is nirvitarka-samadhi. That is to say, 
it has for its content the gross object and a mental modification 
without vikalpa. r : 

‘By this much itself stands explained the savicàra and the 
nirvicara (samadhis), which pertain to subtle objects’ (ibid. 1.44), 
That samadhi which has for its object the subtle, uncompounded 
elements etc. is of two kinds—savicara and nirvicára, according 
to the difference of their being with or without vikalpa (imagi- 
nary relationship between a word, its meaning, or object, and the 
corresponding ideation, or mental impression). These stand ex- 
plained by this much itself, i.e. by thesavitarka and the nirvitarka 
(samadhis) concerned with gross objects. 

That is savicara (samādhi) in which a subtle object becomes 
revealed, together with vikalpa, and as conditioned by space, 
time, quality, etc. That is nirvicara (samadhi) in which a subtle 
object stands revealed merely as a substratum, and unassociated 
with vikalpa and as unconditioned by space, time, quality, etc. 
By the specification that the Savicara and the nirvicara 
(samádhis) are concerned with subtle objects, it stands explained 
ipso facto that the savitarka and the nirvitarka (samadhis) are 
concerned with gross objects. ‘The fact of having subtle objects 
as their content is inclusive of the Alinga’ (ibid. 1.45): it should 
be noted that what has been said about the savicara and the 
nirvicara samadhis having subtle objects as their content ex- 
tends up to the Alinga!. Thereby the sánanda and sásmita 


l. Linga means that by which an 
resolved into its cause, or source, Al 
cause, which cannot be resolved fu 
is not indicative of anything else. 


ything is indicated, or which can be 
Inga means that of which there is no 
rther into any other source, and which 


6.15] MEDITATION ON THE SELF 403 


samadhis also, which concern the means of perception (grahana) 
and the perceiver (grahitr), become included in the grahya- 
samadhi (samadhi with regard to the object of perception) itself. 
This is the idea. 

So has it been said: The earth-atom has for its subtle source 
the smell-monad; of the water-atom also (the source is) the taste- 
monad; of the fire-atom, the light-monad; of the air-atom, the 
touch-monad; of the space-atom, the sound-monad; of all these 
(the subtle source is the principle of) ahankara (egoism); of 
that (the source is) that which is the mere /inga, the principle 
called Mahat (Cosmic Intelligence); of even that the subtle - 
source is the Alinga, or Pradhana. (See Vyasa-bhasya in this 
context.) Since the subtlety of all the seven prakrtis, sources’, 
culminates in the Pradhana itself, therefore it has been said, ‘the 
fact of having subtle objects-as their content’ extends up to that 
(Pradhana) alone. Although there is the Purusa (Person), who is 
more subtle than the Pradhana, still, since He is not the material 
cause (anvayi-kàrana), therefore it has been explained that the 
utmost subtlety belongs to the Pradhana itself which is the 
material cause of all things. On the other hand, although the 
Purusa exists as the efficient cause, He is still not fit to be called 
their subtle cause, because He is not the material cause. However, 
if what is under consideration be not the fact of being the material 
cause (i.e. if the intention be not to state that subtlety belongs 
only to what is the material cause), then it should be noted that 
even the Purusa is indeed subtle. 

"These alone are the samadhis concerned with objects’ (P. 
Y. Si, 1.46): These four samádhis are called sabija-samadhis 
since they occur in association with the bija (lit. seed), (1.e.) 
Objects of perception. This has been stated before in, ‘When 
absorption is reached with the help of vitarka, vicara, ananda 
and asmita, it is called samprajnata-samadhi’ (ibid. 1.17). 
Savitarka and nirvitarka are concerned with gross objects; 


l. The seven prakrtis or sources: The five monads of smell, taste, light, 
touch and sound, and ahankara and Mahat. See also under 7.4. 
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savicara and nirvicara are concerned with subtle objects, Of 
these, the result of the last is being stated in, ‘When nirvicara ig 
perfected, there follows purity of the internal organ’ (P. Y. Sù., 
1.47): Though both (savitarka andnirvitarka) have gross objects 
as their content, the nirvitarka, which has the nature of being 
free from vikalpa, is still superior to the savitarka, which is 
mixed up with vikalpa between word, meaning and ideation. 
Superior to that is the savicara, which is concerned with subtle 
objects and in which they are revealed in association with 
vikalpa. Superior even to that is thenirvicara, which is concerned 
with subtle objects and in which they are revealed unassociated 
with vikalpa. 

Among them, the preceding three, being meant to lead to 
thenirvicara, become fruitful by the fruitfulness of the nirvicara 
itself. However, when the nirvicara(-samádhi) becomes 
perfected through the power of intense practice, and the quality 
of sattva, unimpeded by rajas and tamas, becomes dominant, 
‘there follows purity of the internal organ’; in that mind, which 
is devoid of the impressions ofkleśas (painbearing obstructions), 
there arises the clear light of insight (prajf£ià) with regard to an 
object as it is in its totality, without any sequential comprehen- 
sion. Thus there is the Commentary (of Vyasa): 


The sorrowless man of insight, after attaining the ‘clarity 
of insight’, looks upon all the sorrowful people as does a 
man on a mountain peak the people on the ground. 


"The insight gained there is called rtambhara (“filled with 
truth’)? (ibid. 1.48): ‘There’, when the purity of the internal 
organ is gained, the insight (prajfia) that comes to the yogi whose 
mind is in the state of absorption is called rtambhara—that which 
contains truth only, in which there is not even a trace of error. 
This term (rtambharà) is indeed a derivative term. And that 


(nirvicara-samadhi) is a high state of Yoga. Thus there is the 
Commentary (of Vyasa on ibid.): 
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One attains the high state of Yoga by cultivating prajñā 
(insight) in three ways—through scriptural texts (i.e. through 
$ravana), anumana (lit. inference; here, manana), and a liking 
for the practice of meditation (nididhyasana). 


But that (rtambhara-prajfia) is ‘different from the knowl- 
edge gained through hearing (Sruta) and inference (anumàna), 
because it relates to specific characteristics (of objects)’ (P. Y. 
Sü., 1.49): Sruta means scriptural knowledge. That relates to 
objects in a general way only. For, it is not possible to compre- 
hend any relationship between a word and the specific charac- 
teristics (of the object denoted by that word). Similarly, infer- 
ence relates to objects in a general way only; for, it is not possible 
to understand the specific characteristics of an object through a 
knowledge of invariable concomitance (vyapti)'. Therefore no 
specific characteristic can be an object of scriptural and infer- 
ential knowledge. Besides, there is no direct knowledge of this 
subtle, hidden and remote entity through ordinary perception. 
But that specific characteristic, be it of some subtle element or 
of the Person, does become clearly comprehended through the 
insight gained in samādhi. Therefore great effort has to be put 
in by a yogi for the rtambhard-prajna itself, insight that is 
filled with truth, which arises on the perfection of nirvicara- 
samadhi; which is different from (the knowledge gained from) 
scriptural text and inference; and whose contents are all the spe- 
cific characteristics, be they subtle, hidden or remote. This is 
the idea. 

Well, since the latent impressions of vyutthana, which are 
called ksipta, müdha and viksipta (see under 4.26, also p. 308), 
and (also) the impressions originating from the savitarka, nir- 
vitarka and savicàra (samadhis) persist even in the (state of) 
ekàgra (onepointedness), how can the rtambhara-prajna, which 


l. From the general knowledge that *fire exists wherever there is 
smoke’, one may infer that at a certain place ‘there is fire because smoke 
also is seen there’. But from this inference he will not know the particu- 
lars of that fire. 
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is attained through the purity of the internal organ resultin 
perfection in nirvicadra-samadhi, become established in 
that is moved by those (impressions)? 

, Hence he (Patafijali) says, ‘The impression arising from 
that (rfambhara-prajna) opposes the other impressions’ (P. y 
Sii., 1.50): The impression formed by that rtambharà-prajüa, 
being powerful on account of having been born of the insight 
into reality, obstructs, renders ineffective or destroys, the 
impressions that are born of vyutthana (i.e. born of the states of 
ksipta, müdha and viksipta) and of the (states of) samadhis (i.e. 
of the states of savitarka, nirvitarka and savicara samadhis), 
since they are weak on account of having been born of the 
knowledge of unreal objects. When those impressions are 
overpowered, then the perceptions arising from them cease to 
occur. From that comes samadhi; from that the insight (prajñā) 
bom of samadhi; from that the impression (samskàra) arising 
from insight. Thus the store of the newer and newer latent 
impressions increases. From that, again, arises insight; and from 
that, (newer) impressions again. 

(Objection:) Well, granted that the impressions (samskaras) 
of vyutthana, which arise from the knowledge of unreal objects, 
are obstructed by the impressions created by the insight gained 
in the samprajfdta-samadhi which relates only to reality. 
However, since these (latter) impressions do not have anything 
to obstruct them, therefore there can occur the sabija-samadhi 
in the plane of. ekagra itself, not, however, the nirbija-samadhi 
in the plane of nirodha (full restraint). 

With regard to that he (Patafijali) says, ‘On the restraint of 
even that (samskara of the Samprajnata-samadhi), there follows 
the nirbija-samadhi (‘seedless Samadhi) as a result of the 
elimination of all (samskaras)’ (ibid. 1.51): On the restraint, on 
the elimination through a special effort of the yogi, of that 
(samskara of) samprajfiata-samadhi which originates in the 
plane of ekagra—the word ‘even’ implies ‘of the (samskaras 
of the) ksipta, mūdha and viksipta states as well’—, there follows 
the nirbija, objectless, asamprajnata-samadhi, as a result of the 


g from 
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elimination of all, of the Samskaras of the (sam-pra- 
jnata-)samadhi as well. 

And that (nirbija-samadhi), together with its means, has 
been stated in a previous aphorism, ‘ Viráma-pratyaya-abhyàsa- > 
pūrvah, samskàra-$eso-anyah—The other (i.e. the asam-pra- 
jnata-samadhi) is that in which only the samskàras remain and 
which is preceded by the practice of the means of rejection of 
mental activity’ (P. Y. Sū., 1.18): Virama, rejection, stands for 
that through which the rejection is achieved; (so it means) the 
giving up of the mental activities in the form of vitarka, vicara, 
asmità, etc. The pratyaya, the means, of that is para-vairagya; 
supreme detachment. Or the meaning (of viràma-pratyaya) is 
that it is a viràma, rejection, and also a pratyaya, a particular 
form of mental modification; (i.e. ‘rejection which is a particular 
form of mental modification’). The abhyasa, practice, of that 
(virama-pratyaya) means getting it repeatedly fixed in the mind.! 
That of which that very thin g (viz. the virama-pratyaya-abhyasa) 
is the parvam, cause, is the anyah, other, which is distinct from 
the sabija(-samadhi) mentioned before; that is to say, it is the 
nirbija, asamprajnata-samadhi, samskara-Sesah, in which only 
the samskaras, latent impressions, remain (sesa); it is totally 
without any mental modification. 

Indeed, abhyàsa, practice, and vairagya, detachment, have 
been mentioned as the two means to asamprajnata-samadhi. 
Of them, since abhyasa, which is dependent on some object, 
cannot be the cause of the objectless samadhi, therefore para- 
vairagya (supreme detachment) itself, which is not dependent 
onany object, is said to be the cause. ButabAyása becomes helpful 
as an indirect means (to asamprajnata-samadhi) through the 
medium of samprajfata-samàdhi. So it has been said, *(These) 
three are more intimate (practices) than the preceding ones’ (ibid. 
3.7):As compared with the group of five disciplines, viz. yama, 


1. So the alternative translation of the aphorism is: The other is that in 
which only the impressions remain and which is caused by the practice of 
fixing a mental modification in the form of ‘rejection of mental activity’. 
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niyama, Gsana, pranayama and pratyahara (see under 4.26—9). 
the three disciplines, viz. dhāraņā (concentration), dhyana 
(meditation) and samadhi (absorption), are more intimate 
practices for the sabija-samadhi. The word samādhi, when it 
occurs among the group of disciplines, denotes abhyasa itself; 
because samadhi in the primary sense (of self-absorption) is the 
goal (and not a discipline). ‘Even that (group of three disciplines) 
is an external practice in respect of nirbija-samadhi’ (P. Y. Sū., 
3.8): Even that group of three (disciplines) (viz. dharanà, dhyana 
and samadhi), however, is an external practice indirectly. help- 
ful with regard to the nirbija-samadhi. That is to say, for that 
(nirbija-samadhi), however, para-vairagya, (supreme detach- 
ment) is verily the intimate practice. 

This (nirbija-samadhi), again, is of two kinds—bhava- 
pratyaya and upaya-pratyaya. ‘(Thesamadhi) of the Videhas and 
the Prakrti-layas has for its cause (pratyaya) the mundane state 
(bhava) (ibid. 1.19): Of the aforementioned Videhas, who have 
achieved the sananda-samadhi, and the Prakrti-layas, the gods, 
who have achieved the sasmita-samadhi, the (nirbija-)samadhi 
that comes as a result of some particular birth, particular medi- 
cine, particular incantation, or particular austerity (see ibid. 4.1) 
is a bhava-pratyaya—it is that-which has the bhava, mundane 
state, for its pratyaya, cause; it is that of which the pratyaya, 
cause, is bhava, the mundane state characterized by the absence 
of discrimination between the Self and the non-Self. Or, (bhava- 
pratyaya means) that which is caused by the mere fact of birth,’ 
as in the case of birds flying into the sky. The idea is that this 
(kind of samadhi) should be spurned by people seeking Libera- 
tion, because it is a cause of the mundane state again. 

‘Sraddha-virya-smrti-samadhi-prajna-purvaka itaresam: 
(The samadhi) of others (who follow the prescribed path) comes 
from śraddhā (delight in Yoga), virya (enthusiasm), smrti (re 
ollection), samadhi (concentration), and prajfa (insight)’ (ibid. 


il: The Videhas and the gods are from their very birth endowed with 
such mystic powers as ‘becoming subtle’ etc. 
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1.20): That samadhi, however, which is attained by those who 
see the difference between the Self and the non-Self, and who 
are distinct from those that have succeeded through birth, 
medicine, incantation and austerity, comes from sraddhà etc.; it 
is that which has $raddhà etc. as its pürva, means. That is, it is 
an upaya-pratyaya—it has updya, the prescribed means, as its 
pratyaya, cause. Among them (the means), sraddhà implies 
delightfulness (of the mind) with regard to Yoga. Indeed, that 
protects the yogi like a mother! From that springs virya, enthu- 
siasm, in the man who delights in Yoga and is a seeker of dis- 
crimination. In the person in whom virya has arisen, there comes 
smrti, recollection, regarding the preceding stages (he has passed 
over). And from that recollection the mind, becoming free from 
anxiety, attains samadhi. Samadhi here means onepointedness. 
In the person whose mind has become onepointed, there arises, 
through discrimination, insight into the object of meditation. 
From the practice of that (insight) and through supreme 
detachment (para-vairagya) follows the asamprajnata-samadhi 
in the case of seekers of Liberation. This is the idea. 

In accordance with the dictum, ‘All objects other than the, 
power of Consciousness (i.e. the Purusa) are indeed changeful 
every moment’ (Sa. Kaŭ., 5), even in that state of nirodha (total 
restraint) of all the mental modifications there does surely exist 
a flow of transformation of the mind as such, as also a flow of 
the impressions (samskaras) caused by that (flow of transfor- 
mation). Having this in mind it has been said (in P. Y. Siz., 1.18, 
above), ‘(The other, i.e. the asamprajfiata-samadhi, is) that in 
which only the impressions remain....’! And the usefulness of 
that samskara has been stated in, *Prasanta-vàhita samskarat: 
As a result of that (samskdra), it (the mind) comes to have a 
steady flow’ (ibid. 3.10): Prasanta-vahita, steady flow, means 


l. The mind can undergo change in two ways—either with a ten- 
dency towards producing its effects, viz. the modifications in the form of 
pramana, viparyaya, vikalpa, nidra and smrti, or towards merging into 
its cause, viz. the Pradhana. In the asamprajnata-samadhi the second 
tendency is in evidence. 


410 BHAGAVAD-GITA [6.15 


the cessation—through a reverse transformation—of the mind 
that is devoid of modifications, like a fire that is without (any 
more) fuel. As for instance, a fire blazes up by increasing 
gradually with the supply of fuel and offering of oblation such 
as clarified butter etc. But when the fuel etc. get exhausted, it 
becomes slightly less intense at the first instance. In the 
succeeding moments, however, it becomes more and more 
pacified. Thus it becomes gradually more subdued. Similarly, 
the cessation of the mind that has become fully restrained 
becomes successively more continuous. 
As to that, the impression born from the previous cessation 
is itself the cause of the succeeding cessation. And then, like a 
fire without fuel, the mind, gradually becoming inactive, merges 
into its own source, together with the impressions (samskàras) 
of (the states of) vyutthana (i.e. ksipta, müdha and viksipta), 
samadhi (onepointedness) and nirodha (total restraint). After 
that, when from the perfection of (the resulting asamprajnata-) 
samadhi there follows full realization born of (hearing) the great 
Upanisadic sayings, then there comes about the cessation of 
nescience; from that follows the eradication of the contact 
between ‘the Seer’ and ‘the seen’ which is due to that (nescience). 
As a consequence, when there comes the cessation of all the 
. five kinds of (mental) modifications (see under verse 2), then 
the Purusa (Person), established in His own nature, is said to be 
pure, absolute and liberated. So it has been said, *Then there 
comes about the establishment of the Seer in His own nature' 
(P. Y. Sü., 1.3): ‘Then’ means ‘when all the mental modifica- 
tions have been restrained’. But when the modifications are 
present, then although the Seer is ever pure in His nature as the 
eternal, immutable Consciousness, yet from the beginningless 
contact with, ‘the seen’, which is caused by nescience and which 
leads to the superimposition (on Him) of the idea of identity 
with the mind, He comes to possess the characteristics of the 
modifications of the mind, and though a non-enjoyer, becomes 
as it were a sufferer of sorrows! This has been said in, “At other 
times (the Seer) becomes identified with the characteristics of 
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the modifications (of the mind)’ (P. y. Sii., 1.4): “At other times’ 
means *when the modifications are manifest’. 

This very fact is elaborated in, ‘The mind, being coloured 
by the Seer and the seen, is said to be representing ‘all’ (ibid. 
4.22): The mind itself, being coloured by ‘the Seer’ and ‘the 
seen’, appears as the perceiver and the thing perceived, as iden- 
tified with the nature of the Conscious and of the insentient, as ` 
not an object though it is an object by nature, as sentient though 
insentient; it is like a crystal, and is said to be representing all. 
Hence, some persons, becoming deluded by this identification 
ofthe mind (with sentience), say that the mind is itself conscious. 
"That mind, though diversified by innumerable impressions, is 
for the (enjoyment of the) Other because it acts unitedly with 
others’ (ibid. 4.23): He Himself, for whose enjoyment and 
Liberation that (mind) exists, is the Other (i.e. other than the 
mind) ununited Conscious Person. But the mind, which like a 
pot acts in union with others, is not sentient. This is the purport. 
And thus, ‘For one who has realized the distinction, the enquiry 
into the nature of the Self ceases’ (ibid. 4.24): For one who has 
thus realized the distinction between the internal organ and the 
Person, the enquiry into the nature of the Self, which (enquiry) 
existed previously in his mind due to indiscrimination, ceases, 
because when the distinction is perceived the erroneous notion 
of identity cannot occur. 

Further, the realization of the distinction between the mind 
and the Person is achievable through selfless actions dedicated 
to God. The indication ofthis has been shown in the Commentary 
on Yoga (ibid. 4.24): 


As in the rainy season, from the sprouting of grass the 
existence of its seeds can be inferred, similarly when in a 
person it is seen that due to love for the established conclu- 
sions (of Vedanta) there occurs erection of the hair of the 
body through thrill and shedding of tears (of joy) on hearing 
of the path to Liberation, there also it can be inferred that 
there exists in him the ‘seed’ of “perception of the distinc- 
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tion’, which is conducive to Liberation and which is accom. 
plished through the performance of rites and duties. On the 
other hand, one in whom that kind of ‘seed’ produced through 
rites and duties does not exist, for him, when he hears of the 
path to Liberation, there arises love for the opponent's point 
of view, and lack of love for the arguments on the side ofthe 
established conclusions (of Vedanta). In him (in whom that 
‘seed’ is present) arises a spontaneous enquiry into the nature 
of the Sel£— Who was I? What was I?', etc. But that ceases 
in the case of one who has realized the distinction. 


When this occurs, what follows? He (the aphorist) gives 
the answer to that: ‘Tada viveka-nimnam kaivalya-prag-bharam 
cittam: Then the mind, flowing along the channel of discrimi- 
nation, ends on the highland of Liberation’ (P. Y. Sū., 4.25): 
Nimna means a low land (channel) fit for the flow of water. 
Prag-bhara means a highland unfit for that (flow). And the mind, 
which ever flows on in the form of a running stream of modifi- 
cations, is comparable to water. That mind of this person, flowing 
before along the wrong channel in the form of indiscrimination 
between the Self and the non-Self, ended in the enjoyment of 
objects. But now, flowing along the (proper) channel in the form 
of discrimination between the Self and the non-Self, it reaches 
up to Liberation. 

And whatever hindrances there may be in this mind that 
flows along (the channel of) discrimination should be eliminated, 
together-with their causes. This he says in two aphorisms— 
‘During the breaks that occur in that (mind following the course 
of discrimination), there arise other perceptions originating from 
samskaras’, ‘It is said that their elimination should be as in the 
case of the kleśas (ibid. 4.26—7): In that mind following the 
course of discrimination there occur during the breaks, during 
the intervening periods, other perceptions in the form of T’, 
‘mine’, etc. as are found in the state of vyutthàna (emergence 
from samadhi); (they are) born of the samskaras formed by 
experiences in the state of (previous) vyutthana, even though 
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these (samskàras) are fading. And it is said that the elimination 
of these samskàras should be as in the case of the klesas. As the 
klesas, viz. avidyà (ignorance) etc. (see under 5.22), which 
through the fire of Knowledge are in a state like that of a burnt 
seed, do not sprout again in the ‘field’ of the mind, similarly the 
samskaras, which through the fire of Knowledge are in a state 
like that of a burnt seed, cannot give rise to other perceptions 
(different from the flow of discriminative knowledge). The 
samskaras arising from the fire of Knowledge, however, continue 
so long as the mind lasts. 

And thus when the mind following the course of discrimi- 
nation becomes steady on account of the non-emergence of other 
perceptions, (then) *Prasankhyane api akusidasya sarvatha 
viveka-khyater-dharma-meghah samüdhih: To the one who, in 
spite of having attained the knowledge of the distinction (prasan- 
khyana) between the intellect and the Person, is an akusida, (i.e.) 
not a seeker of its fruits, comes the Dharma-megha-samadhi 
from the discriminative knowledge of the highest degree’ (P. Y 
Sü., 4.28). Prasankhyana means the knowledge of the distinc- 
tion between the intellect and the Person, i.e. unalloyed Knowl- 
edge of the Self. 

To one who, in that state, undertakes samyama (see under 
4.26) on the sáttvika transformations of the intellect! comes as 
aresult the power of control, like that of a master, (1.e.) rulership, 
over all the transformations of the gunas (sattva, rajas and 
tamas), and omniscience—consisting in the discriminative 
knowledge of them just as they are, with regard to those very 
transformations existing as the substrata possessed of charac- 
teristics that are quiescent (Santa, i.e. past), present (udita, risen) 
or future (avyapadesya, unmanifested) (see P. Y. Sü., 3.14)—, 
Which (two powers) are the mystic power called Vi$oka (“Free 
from Afflictions’) (see ibid. 3.50). And in two aphorisms it is 
said that Liberation comes from non-attachment to it (Visoka): 


. |. Those trahsformations of the intellect (buddhi) in which the qual- 
ity of sattva alone predominates. ` 
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"To one who has only the realization of the difference between 
the intellect and the Person comes rulership over all things and 
knowledge of everything’, ‘From the renunciation of even that 
comes Liberation following the destruction of the seeds of evil’ 
(P. Y. Su., 3.51). 

Thus it has been said: Since in one who, even when he has 
that knowledge of the distinction between the intellect and the 
Person (prasankhyana), is anakusida, not a seeker of the (mystic) 
fruits, no other ideas occur, therefore the knowledge of the 
distinction (between the Pradhana and the Person) becoming 
fully developed in every way, there follows the Dharma-megha- 
samadhi. From the Smrti, 


As compared with sacrifices, good conduct, control of 
the external organs, non-injury, charity, scriptural study, and 
rites and duties, the highest virtue is this that is the realiza- 
tion of the Self through Yoga (Ya. Sm., 1.8), 


it follows that Dharma-megha means that which showers 
dharma, virtue, the, realization of the identity between the in- 
most Self and Brahman; i.e. it is the means to the realization of 
Truth. “From that follows the cessation of the kleśas and (the 
stock of the samskaras of) actions’ (P. Y. Siz., 4.29): From that, 
from the Dharma-megha-samadhi or from ‘virtue’ (realization 
of the Self), comes Liberation, the total cessation of the five 
kinds of klesas—avidya (ignorance), asmità (egoism), raga 
(attachment), dvesa (aversion) and abhinivesa (clinging to 
life)—and of (the stock of the samskaras of) actions—which 
are of three kinds according to the differences of being righ- 
teous, unrighteous and mixed (see ibid. 4.7), and which are 
rooted in ignorance—, because the seeds (of actions) become 
destroyed when ignorance ceases. For, it is appropriate that 
when the cause ceases the effect should cease absolutely. This 
is the idea. 

This being so, the samprajnata-samadhi attained in the 
plane of ekagra (onepointedness) has been spoken of in (the 
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portion), ‘Concentrating the mind thus always’ (of the present 
Gita-verse); by (the portion) ‘whose mind is controlled fully’ is 
referred to the result of that (previous samadhi), (i.e.) the 
asamprajnata-samadhi, attained in the plane of nirodha (full 
restraint); by ‘Peace’ is referred to the steady flow (of the mind, 
prasanta-vahita), which is the fruit of the samskàras born of 
the samādhi in the plane of nirodha. By ‘that culminates in Lib- 
eration’ is stated that the Dharmamegha-samadhi is the cause 
of Liberation through the experience of Truth; by ‘steadfast- 
ness in My true nature’ has been shown the Liberation approved 
by the Upanisads. The idea is that, since Yoga has such a great 
result, therefore it should be accomplished with great diligence. 


The Lord states in two verses the rules about food etc. for 
one thus engaged in the practice of Yoga: 


Weed ARA a serra: | 
q Renia oe ta aah ea 


16. But, O Arjuna, Yoga is not possible for one who eats 
too much, nor for one who does not eat at all; neither for one 
who habitually sleeps too long, nor, surely, for one who keeps 
awake. 


That food is appropriate for oneself which when eaten gets 
digested and brings about ability of the body to work. For one 
who, ignoring this, eats more through greed, yogah, Yoga; na 
asti, is not possible, because one comes to suffer from diseases 
as a result of the ills of indigestion. Nor is Yoga possible 
anasnatah, for one who does not eat; ekántam, at all, because 
the body becomes incapable of work owing to lack of supply of 
the body-fluids as a result of either not eating or eating little, as 
is said in the Satapatha-Brahmana (3.2.2.17), 


As is well known, if one eats that much food which is 
within one's capacity, then it sustains him, it does not hurt 
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him. That which is more, it harms him; that which is less, it 
does not sustain him. 


Therefore a yogi should not eat either more or less than what is 
appropriate for himself. This is the meaning. Or, the idea is that, 
Yoga is not achieved by one who eats more or less than the 
quantity (of food) prescribed in such scriptural texts of Yoga as, 


One should fill up half (of his stomach) with food, and 
the third quarter with water. But he should leave out the fourth 
(quarter) for the movement of air. 


Similarly, na eva, there is surely no Yoga for one who habitually 
sleeps too long; or jagratah, for one who keeps awake too long. 
*O Arjuna, be careful’—this is the intention. 

One of the cas (and) (in the second line of the verse) is 
meant for conjoining the (aforesaid) transgressions of (the limits 
of) food (with the latter half of the verse); the other (ca) is meant 
for conjoining (with the latter half of the verse) the unmentioned 
defects as (have been stated) in the Markandeya-Purana: 


O emperor, a yogi should not practise Yoga for the real- 
ization of the Self when his belly is inflated, when he is hun- 
gry, when he is exhausted, or when his mind is troubled. 

Not when it is too cold, not when it is too hot, not when 
it is both cold and hot, not when it is windy—one eagerly 


practising meditation should not undertake Yoga during these 
periods (36.46—8), etc. 


Thus having stated the exclusion from Yoga of one who 
does not observe the rules about food etc., He speaks of coming 


into association with Yoga in the case of one who observes those 
rules: 


Garena uum aig oa 
ames amt sense at neon 
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17. To one whose food and movements are regulated, whose 
effort in works is moderate, and whose sleep and wakefulness 
are temperate comes Yoga which is the destroyer of sorrows. 


(Yukta-ahàra-vihàrasya:) Ahàra means what is gathered 
in, (i.e.) food; vihára means movement, (i.e.) walking; to one in 
whom those two are regulated (yukta), of regular measure—. 
Similarly, (yukta-cestasya:) to one whose effort (cesta) is mod- 
erate (yukta), having a fixed time, even in other karmasu, works, 
such as repetition of the pranava (Om), recitation of the Upa- 
nisads, and so on—. Similarly, (yukta-svapna-avabodhasya:) 
svapna means sleep, (and) avabodha means wakefulness; to one 
in whom those two are temperate (yukta), regulated in time—. 
To him bhavati, comes; yogah, Yoga; samadhi becomes accom- 
plished through the intensity of spiritual disciplines; not to 
anyone else. 

What is the result of the Yoga that is thus accomplished 
through special effort? In answer to that He says: Duhkha-hà, 
(it becomes) a destroyer of sorrows; i.e. it becomes the cause of 
the cessation of all sorrows, together with their roots, because 
it leads to the Knowledge of Brahman, which is the means of 
destroying nescience, the source of all sorrows consequent on 
mundane existence. 

As for the regulation of food here, it is as has been stated 
before: 


Half the stomach is for food together with curries; the 
third quarter is for water. However, one should leave the 
fourth quarter for the movement of air, etc. 


The regulation about walking is that, *one should not walk for 
more than a yojana (about nine miles)', and so on. The regula- 
tion about diligence in work consists in avoidance of garrulity 
etc. The regulated time for sleep and wakefulness is this— 
dividing the night into three parts, remaining awake during the 
first and the last parts, and sleeping in the middle part. Thus 


27 
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also are to be noted the other regulations mentioned in the Yoga 
scriptures. i i 


After thus having spoken of the samprajñāta-samādhi iņ 
the plane of ekāgra (onepointedness), He proceeds to Speak 
about the asamprajñāta-samādhi in the plane of nirodha (full 
restraint): 


wer aR aaa | 
Ae: deren qm spem wer ngen 


18. A man who has become free from hankering for all 
desirable objects is then said to be Self-absorbed when the fully 
controlled mind rests on the Self alone. 


Yadā, when, at the time when; cittam, the mind; which, 
through the influence of para-vairagya, supreme detachment, 
viniyatam, has been fully (vi) controlled-(niyatam), made free 
of all modifications— (i.e. at the time when) the sattva-quality 
of the internal organ that has become free of rajas and tamas, 
even though capable of perceiving the forms of all objects due 
to its purity; avatisthate, Iests, becomes fixed; atmani eva, on 
the Self alone, on the inmost Consciousness, because of the all- 
round restraint of its modifications; when it (the mind), even 
though it is not coloured by the non-Self and is without modifi- 
cations, nevertheless remains overshadowed by the predomi- 
nance of Consciousness itself, because of the impossibility of 
preventing it from spontaneously taking the form of the Self, 
tada, then, at that time, when all the modifications have been 
restrained; he is iti ucyate, said to be; yuktah, Self-absorbed. 
Who is he? He who is nihsprhah, free from hankering; sarva- 
kamebhyah, for all desirable objects; he whose hankering for 
all objects seen orunseen has been removed as a result of finding 
their defects. Thus is presented para-vairágya (supreme 
detachment), the intimate discipline for asamprajnata-samadni. 
Accordingly has it been explained before (under 15). 
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The Lord presents an illustration for the mind in samadhi 
which is without modifications: 


an dat femme Aga wh e | 
wr wafer get adhere: TET 


19. As a lamp kept in a windless place does not flicker, 
such is the simile thought of for the mind of a yogi who has 
mental control and who is practising Yoga. 


Yathà, as; dipah, a lamp; (nivatasthah) kept in a place that 
is free from wind, a cause of flickering of a lamp, za ingate, 
does not flicker, because of the absence of the cause of its 
movement; sa, that; is the upamà, illustration; smrta, thought 
of—by those who are conversant with Yoga. With regard to 
what? (Atmanah) with regard to that mind (Gtma) yoginah, of 
the yogi, who has attained the samprajfata-samadhi in the plane 
of ekagra; yata-cittasya, who has mental control, all the modi- 

‘ fications of whose mind have been fully restrained through 
intense practice; and yufjatah, who is practising; yogam, 
concentration in the form of asamprajfata-samadhi on the plane 
of nirodha, the unflickering lamp is an illustration, because of 
its (mind’s) motionlessness and luminosity due to predominance 
of sattva. This is the meaning. 

If the explanation be, ‘Of one engaged in achieving yoga, 
(i.e.) connection, in the form of identification (of the mind) 
with the Self’, then we miss the object that is being illustrated. 
Besides, since the mind, even under all circumstances, remains 
ever identified with the Self, therefore the word dima, Self, 
becomes useless. For, it is not a fact that the mind is made tc 
be identified with the Self through Yoga, but the identification 
with the non-Self is dispelled from the mind which intrinsically 
remains verily identified with the Self. Therefore the word 
atma, mind, is indeed used for presenting the object illustrated. . 
The phrase yata-cittasya is presented in the sense of a state 
(i.e. in the sense of the state of a controlled mind), or it isa 
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karmadharaya-compound (in the sense, ‘of the controlled 
mind’). 


Having thus spoken in a general way about samādhi, He 
proceeds to explain elaborately the nirodha-samadhi: 


waa fed free hm d 
WA Mae Wa qud 3o 


20. Where through the practice of Yoga the fully controlled 
mind becomes free from modifications, and where seeing the 
Self with the mind one remains contented in the Self alone;— 


Yatra, where, in which special state; brought about yoga- 
sevayd, through the practice of, through the intensity of the 
practice of, Yoga; cittam, the mind; niruddham, that has been 
fully controlled; (uparamate) becoming tranquil, like a fire with- 
out fuel, by giving up concentration in the form of a flow of 
modifications with regard to the same object, gets transformed 
into the state of full restraint of modifications owing to the 
cessation of modifications; yatra ca, and where, on which trans- 
formation having taken place; pasyan, seeing, realizing directly, 
through the modification of the mind generated by Vedanta 
which is the valid means of Knowledge; atmanam, the Self, the 
indwelling Consciousness which is non-different from the. 
supreme Self, the nondual, infinite, uninterrupted Existence- 
Knowledge-Bliss; atmana, with the mind that is absolutely pure 
sattva untarnished by rajas and tamas; tusyati, one remains 
contented; atmani, in the Self, the uninterrupted supreme Bliss; 
eva, alone—not elsewhere, either in the aggregate of body and 
organs or in the objects of its enjoyment—. Or (the meaning is), 
“since when the supreme Self is realized there remains no cause 
for discontent, therefore it (the mind) verily remains contented.’ 

This is to be connected with the succeeding text, “You 
should know that as Yoga which is a transformation of the mind 
in the form of total restraint of all its modifications’ (cf. 23). 
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The explanation of yatra as ‘at the time when’ is inappropriate, 
since the word fat, that, stands disconnected. 


The Lord states the reason for remaining contented in the 
Self alone: 


Garratt agem, d 
aft aa + dart Rasa aaa: een 


21. —vwhere one experiences that absolute Bliss which can 
be intuited by the intellect and which is beyond the senses, and 
where being established this person surely does not swerve from 
Reality;— 


Where, in which special state, the yogi vetti, experiences; 
the atyantikam, absolute, infinite, unsurpassable; sukham, Bliss, 
which is the same as Brahman; atindriyam, which is beyond the 
senses, which is not manifested through the contact of objects 
and organs; buddhi-grahyam, which can be intuited by the intel- 
lect, which can be grasped only by the intellect that is devoid of 
the taint of rajas and tamas, and consists of sattva alone; ca, and; 
yatra, where; sthitah, being established; ayam, this person, the en- 
lightened one; a eva calati, surely does not swerve; tattvatah, from 
Reality, from the real nature of the Sel£—. The connection with 
‘know that to be what is called Yoga’ (23) is the same as before. 

The word atyantikam, absolute, here is used to state the 
real nature of Brahman as Bliss. The word atindriyam, beyond 
the senses, excludes sensual happiness, because that is dependent 
on the contact of the organs and objects. By the word buddhi- 
grahyam, intuited by the intellect, is excluded the happiness in 
deep sleep, because the intellect loses itself in deep sleep, but in 
samadhi it continues without modifications. So has it been said 
by Gaudapada, 


It verily loses itself in deep sleep, but it does not lose 
itself when under control (Ma. Kā., 3.35). 
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Similarly is it stated in the Sruti, 


It is not possible to describe orally that bliss which arises 
in the mind that is totally freed from defects through samadhj 
and is absorbed in the Self. This Bliss that is such is then 
intuited by the internal organ (Mai., 6.34; Bhava., 3.31). 


‘By the internal organ’ means ‘by the mind in which all the 
modifications have been totally restrained'. However, enjoying 
happiness in that state through a modification of the mind has 
been prohibited by the teacher Gaudapada: 


One should not enjoy happiness in that state, but one 
should become detached from (this kind of) awareness of 
happiness (Ma. Kā., 3.45). 


. Enjoying happiness’ is the awareness, ‘I am experiencing this 
great happiness in samadhi’, which is a modification (of mind) 
that admits of distinction (between subject, object and 
experience). The yogi should not do SO, Since it, being of the 
nature of vyutthana (emergence), is opposed to samadhi. Hence 
one should give up association with this kind of awareness. That 
is, one should restrain that. But experiencing Bliss of one's true 


nature through a mind that is without modification has been 
presented by him (Gaudapada): 


That highest Bliss is located in one’s own Self. It is qui- 


escent, coexistent with Liberation, beyond description. ..(ibid. 
3.47). 


This will be made clear presently. 


The Lord (now) explains what was said in, ‘and where be- 
ing established this person Surely does not swerve from Real- 


ity’: 
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22. —and obtaining which one does not think of any other 
acquisition to be superior to that, and being established in which 
one is not perturbed even by great sorrow,— 


Ca, and; labdhva, obtaining, earning, through perfection 
gained by constant practice; yam, which—the special state of 
mind which is free from modifications and which is expressive 
of the Bliss that is unsurpassable by nature; na manyate, one 
does not think; of aparam, any other; labham, acquisition; to be 
adhikam, superior; tatah, to that, as is said in the Smrti, 


(When the Self is realized) whatever has to be accom- 
plished stands accomplished, (and) whatever has to be ac- 
quired stands acquired. Hence there is nothing higher than 
the realization of the Self (cf. Ap. Dh. Sū., 1.22.2)—. 


After having thus stated that there is no swerving from 
samadhi through desire for enjoyment of objects, He now states 
that there is no such thing (swerving) even for getting rid of 
disturbances from cold, wind, mosquitoes, etc.: Sthitah, being 
established; yasmin, in which, in which special mental state that 
is devoid of modificauons and is füll of the bliss of the supreme 
Self; the yogi na vicālyate, is not perturbed; api, even; guruna, 
by great; duhkhena, sorrow, such as may result from being struck 
with weapons, what to speak of smaller ones! This is the 
meaning. 


i fang: adda array | 
a Aad uem abistafdvortta 1231 
23. —you should know that ‘severance of contact with 


sorrow to be what is called Yoga. That Yoga has to be practised 
with conviction and with a non-despondent heart. 
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Tam, that special mental state—in which the Supreme Bliss 
gets expressed and which is free from modifications—, which 
was spoken of with the help of many qualifications beginning 
with *Where...the mind becomes free from modifications? (20); 
that full restraint of mental modifications, which is really a 
dissociation from sorrow since it is opposed to all sorrows which 
are nothing but modifications of the mind, vidyát, you should 
know; to be yoga-sarijfitam, what is called Yoga (union), 
because even though it is fit to be designated by the word viyoga, 
dissociation, it is expressible by the word yoga through an anti- 
thetical figure of speech. However, you should not understand 
(that there occurs some) relationship on account of the sise of 
the word yoga. In consonance with this the venerable Patafijali 
composed the aphorism, *Yoga is the full restraint (nirodha) of 
the modifications of the mind’ (P. Y. Sū., 1.2). What was stated 
earlier in *...comes Yoga which is the destroyer of sorrows' 
(17), that very subject is concluded here. 

For enjoining conviction and non-despondency as disci- 
plines leading to the Yoga that is such, He says, “That (Yoga has 
to be practised) with conviction’. Sah, that—the Yoga that has 
the result as stated; yoktavyah, has to be practised; niscayena, 
with conviction, that the object which forms the subject-matter 
of what is meant by the instruction of the teacher and the scrip- 
tures is verily true; (and) anirvinna-cetasa, with a non-despon- 
dent heart. Despondency means remorse in the form, ‘Even after 
such a lapse of time Yoga has not been attained. What greater 
sorrow can there be than this!’; with a mind devoid of that, i.e. 
with a mind endowed with patience in the form, ‘It will be 


attained in this life or the next. What need for haste?’ This fact 
has been illustrated by Gaudapada: 


Just as an ocean can be emptied (utseka) with the help 
of the tip of a blade of Kusa-grass, which can hold just a 


drop, so also can the control ofthe mind be brought about by 
absence of depression (Ma. Ka., 3.41). 
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Utseka means ‘to cause to flow out, drawing out water with 
determination to empty it’. 

In this context, those conversant with tradition narrate a 
story: Once upon a time the ocean snatched away with the current 
of its waves the eggs of a bird which were on the shore. And, 
with the resolve, ‘I shall surely dry up the ocean’, he (the bird) 
started throwing up the water (of the ocean) drop by drop with 
the tip of his beak. And then he did not stop at all although 
forbidden by many birds belonging to his circle of friends. And 
although dissuaded by Narada who happened to come there 
accidentally, he vowed thus: ‘Through some means I shall surely 
dry up the ocean in this life or in the next.’ Then, out of God’s 
favour, the compassionate Narada sent Garuda for his help, 
saying, "The ocean has insulted you by its hostility towards your 
kindred!” Then, the ocean, becoming afraid as it was getting 
dried up by the wind from the wing-beats of Garuda, returned 
those eggs to that bird. 

The Lord favours the yogi who thus persists without remorse 
in the highest discipline of restraining the mind. Then, as in the 
case of the bird, his intention becomes fulfilled. This is the idea. 


And in what way should Yoga be practised? 


CUECUNSTSTeRIHICSTCRGD Taya: | 
màs fafa wwe dg Yl 


24. By totally eschewing all desires, which arise from 
thoughts, and restraining with the mind itself all the organs from 
every side,— 


Sankalpa, volition, is the superimposition of the idea of 
worthiness on objects even though they be bad, on account of 
Closing the eyes to their unworthiness. And from that volition 
arise kamah, desires, in the form, ‘May this be mine, may this 
be mine’, and so on. Tyaktvà, eschewing—those desires for 
objects springing from the attribution of worthiness, by eradi- 
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cating the superimposed idea of worthiness as a result of 
ascertaining their unworthiness through discrimination—with 
regard to such visible objects as a garland, sandal-paste, women, 
etc., and the invisible objects such as the world of Indra, the 
(heavenly) Parijata (flower), nymphs, and so on, which are in 

themselves like porridge vomited by a dog; (eschewing) 
asesatah, in their totality; sarvan, everything—objects extend- 
ing up to the world of Brahma, together with the desire for them; 
and hence, since the activities of the organs are preceded by 
desire, therefore, when they (desires) have been driven away, 
viniyamya, restraining, holding back; manasa eva, with the mind 
itself that is endued with discrimination; indriya-gràmam, all 
the organs, the group of organs such as the eyes etc.; samantatah, 
from every side, from all the objects—. This is to be connected 
with *One should gradually..." (in the next verse). 


WA: megan gitaa 


T 1 
WTA WA: Feat aA faa aada, uud 


25.—one should gradually withdraw with one’s intelligence 
which is kept steady through perseverance. Making the mind fixed 
in the Self, one should not think of anything whatsoever. 


Uparamet, one should withdraw; Sanaih Sanaih, gradually, 
by transcending the different planes. Dhrti means perseverance, 
freedom from depression. With (one’s) intelligence (buddhi) 
which is kept steady (grhita) through that (perseverance), which 
takes the form of a conviction about what ought to be done, and 
which expresses itself as, ‘Yoga will surely be attained at 
sometime or other; where is the need for haste?’, one should 
fully restrain the mind gradually along the path instructed by 
the teacher. Hereby the aforementioned non-despondency and 
conviction are referred to. Thus there is the Sruti, 


Yacched-van-manasi prajnas-tadyacchej-jnana ātmani; 
Jnanam niyacchen-mahati tadyacchec-chānia atmant. 
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The discriminating man (prajfia) should merge (yacchet) 
words (vak) into the mind (manasi); he should merge that 
(mind) into the ego, which is the knower (jfiane atmani); he 
should merge the ego into the Great Soul (mahati); he should 
merge the Great Soul into the peaceful Self (Santa àtmani) 
(Ka., 1.3.13). 


One should merge vàk, i.e. vacam, words, both human and Vedic, 
into the active mind, as is stated in the Sruti, 


One should not think oftoo many words, for it is particu- 
larly fatiguing to the organ of speech (Br., 4.4.21).! 


The idea is that, by restraining the functioning of the organ of 
speech one should come to have only mental activity. It is to be 
understood that, on this plane the eyes etc. are also to be restrained. 
The lengthening (of i) in manasi is a Vedic usage. 

One should merge that mind, which is a helper ofthe sense 
and motor organs and is the instrument of various kinds of 
thoughts, jñāne atmani, into the ego that is the knower—jñāna 
meaning the knower, it being used in the derivative sense of 
that which knows, and átmani being used to mean the ego, the 
limiting adjunct of the fact of being the knower—; (i.e.) aban- 
doning the activities of the mind, one should retain the ego alone 
as the remnant. And tat, that; jñānam, ego, which is the limiting 
adjunct of the fact of being the knower; one should merge mahati, 
into the Mahat, the all-pervasive principle called Mahat. The 
€go is indeed of two kinds—the particular (individual) and the 
general (universal). The individual ego has the particular form 
of self-identification with what is expressed as, ‘This am I, the 
Son of so and so.’ The universal Ego has the general form of 
self-identification with this alone, ‘I exist’, and he is called 
Hiranyagarbha as also the Great Soul because of his all-perva- 


l. According to this, one is advised to think only about the unity of 
the Self, 
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siveness. Sünta-ütmà, the peaceful Self, is that which is free 
from both these egos and is devoid of attributes, and which is 
all-pervasive and homogeneous Consciousness. One should 
merge the Great Soul, the universal Intellect, into that One. Simi- 
larly should one merge even the Cause (Avyakta, Unmanifest) 
of that (Great Soul). As a result of that, the unqualified pure 
Self, which is signified by the word ‘thou’ (in ‘Thou art That’), 
becomes directly experienced. 

For, the indescribable unmanifest Prakrti (Nature), which 
in essence is an insentient power, is the limiting adjunct of the 
indwelling Self which is pure homogeneous Consciousness. That 
(Prakrti), again, first manifests itself under the name ofthe prin- 
ciple called Mahat, in the form ofthe universal Ego; (then) more 
externally than that, as the individual ego; (then) more exter- 
nally than that, as the mind; more externally than that, as the 
organs such as that of speech etc. This that is such has been 
spoken of by the Sruti: 


They say that the organs are superior (to the gross body); 
the mind is superior to the organs; but the intellect is higher 
thari the mind, and the Great Soul is higher than the intel- 
lect.! 

The Unmanifested is higher than the Mahat; the Purusa 
is higher than the Unmanifested. There is nothing higher than 


the Purusa. He is the culmination, He is the highest goal (Ka., 
13.11). 


As to that, speechlessness as in cows etc. is the first plane; 
mental inactivity as in the case of children and fools is the second; 
absence of ego as in drowsiness is the third; the fourth is the 
absence of Mahat as in deep sleep. With reference to these four 


1. The Katha-Sruti actually begins with *Indriyebhyah paro-hyartha, 
arthebhyasca param manah: The sense-objects are higher than the senses, 


and the mind is higher than the sense-objects’. M. S.'s reading conforms 
to Gita, 3.42. 
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planes as described, it has been said, ‘One should gradually 
withdraw'. Between the principle of Mahat and the peaceful 
Self, though the material cause of the principle of Mahat, which 
is the principle called Avyakta, has been cited by the Sruti (Ka., 
1.3.10—11), still, (in ibid. 1.3.13) it has not spelt out the merger 
of Mahat (into the Unmanifested, Avyakta); because there would 
arise the contingency of its (Mahat’s) losing itself in its totality 
(in the Avyakta) as in deep sleep’; and because that merger (of 
Mahat into the Avyakta) occurs on the exhaustion of (the results 
of) actions, without any personal effort; and because this 
(merger) is not conducive to the experience of Reality;? for, after 
having first stated, ‘But, by the seers of subtle things He is seen 
through a pointed and fine intellect’ (ibid. 1.3.12), (then) the 
nirodha-samüdhi has been spoken of (in ibid. 1.3.13) for 
attaining subtlety. And that (nirodha-samadhi) is needed as the 
means of direct realization in the case of one who aspires to 
experience Reality, and in the case of one who has experienced 
Reality, for the destruction of the klesas which takes the form of 
Jivanmukti. 

(Objection:) Well, may it not be objected that, since the 
mind that has been fixed in the peaceful Self is bereft of 
modifications, therefore it cannot be a means of perception (of 
Reality), just as it is not in deep sleep? 


(Reply:) No, since the self-evident awareness (of Reality) 
cannot be prevented. So it has been said: 


One should make the mind, which always naturally takes 


1, Gaudapada has said, ‘For that mind loses itself in sleep, but does 
not lose itself when under control...’ (Mā. Kā., 3.35). Thus, if one were 
to merge the Mahat, the universal Intellect, into the Avyakta, the 
Unmanifested, then Mahat would lose itself in the Avyakta, like the mind 
losing itself in deep sleep. 

2. If the principle called Mahat, which is the same as the universal 
Intellect, or Cosmic Intelligence, is lost in the Avyakta, then there will be 


no experience of Reality. 
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the form of the Self or of the non-Self, reject the perception 
of the non-Self by taking the form of the Self alone (Sr). 

As for instance, a pot, when it is in the process of bein 
manufactured, naturally comes into existence full of akasa 
(space) alone. But the filling of the manufactured pot with water, 
rice, etc. comes later through human effort. There, although the 
water etc. can be poured out, it is not possible to empty out the 
akasa. Even if its mouth is closed, the akasa inside surely 
continues to remain. Similarly, when the mind is under forma- 
tion, it verily comes into being filled with Consciousness. But 
when it has come into being, it takes the form of a pot, sorrow, 
etc.—like molten copper poured into a mould— because of the 
presence of the complete collection of the materials necessary 
for the experiences that follow from virtue and vice. There, 
although the forms of the pot, sorrow, etc., which are not the 
Self, can be eliminated through the practice of. virama-pratyaya', 
still, the uncaused form of Consciousness cannot be eliminated. 
Then, by the mind—which is freed from modifications through 
nirodha-samadhi and which, due to its being very fine on coming 
to have the latent impressions alone (samskara-Sesa), becomes 
oriented only towards the attributeless Self that is Conscious- 
ness—the Self is easily realized verily without the help of any 
(mental) modification. Hence it is said, *atma-samstham manah 
krtvà na kificidapi cintayet’. 

Krtya, making, with one’s discriminating intelligence; dhrti- 
grhitayà, which is kept steady through perseverance; manah, 
the mind; atma-samstham, fixed in the Self—that which has its 
end (samstha) in the unconditioned indwelling Self (atma) is 
aima-samstha—., (i.e.) free from all kinds of modifications, 
imbued only with the naturally existing form of the Self; (and 
oneself) remaining poised in asamprajnata-samadhi, na cinta- 
yet, one should not think; kiñcit api, of anything whatsoever, 
either of the non-Self or of the Self; he should not objectify it 


1. See pp. 308, 406, and Glossary 
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through a mental modification. For, should the modification 
take the form of the non-Self, then the result will be vyutthana 
(emergence); and should the modification take the form of the 
Self, then the result will be samprajfdta-samadhi. Hence, for 
making the asamprajnata-samadhi steady one should not 
produce any mental modification whatsoever. This is the idea. 


adit adt ARR warmer | 
m adaa at wa eg 


26. By restraining this (mind) from all those causes 
whatever due to which the mind, becoming restless and unsteady, 
wanders away, (the yogi) should keep it subjugated in the Self 
Itself. 


Yatah yatah, due to whatever causes—among sound etc. 
which are the sources of distraction of the mind; manah, the 
mind; niscarati, wanders away; caricalam, by becoming restless, 
by tending towards the distractions, because of objects such as 
sound etc. and because of likes and dislikes, (i.e.) generates a 
modification—even one among the modifications (in the form 
of) pramàna, viparyaya, vikalpa and smrti (see under 6.2)—, 
Which has a propensity towards objects and which is opposed to 
samadhi; so also, due to whatever causes among drowsiness, 
Overeating, overexertion, etc., which are sources of/aya (mental 
inactivity), it (the mind), asthiram, becoming unsteady, prone 
to Jaya, wanders away, (i.e.) becoming inactive, generates the 
modification called nidra (sleep), which is opposed to samadhi; 
niyama, by restraining; etat, this, mind; tatah tatah, from all 
those causes—of viksepa and laya; (i.e.) making it free from 
Modifications, the yogi, who is thus practising nirodha-samadhi, 
vasam nayet, should keep it subjugated; atmani eva, in the Self 
Itself, in the self-effulgent, homogeneous, supreme Bliss, so that 
it becomes neither distracted nor inactive. The word eva ex- 
cludes anything that is non-Self from being the object of 
samadhi. 
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This has been elaborated by the teacher Gaudapada in five 
verses (Ma. Kā., 3.42-6): 


With the help of that process one should bring under 
discipline the mind that remains dispersed amidst objects of 
desire and enjoyment; and one should bring it under contro| 
even when it is in full peace in deep sleep (/aya), for deep 
sleep is as bad as desire. 

Constantly remembering that everything is full of 
misery, one should expel desires and enjoyments (from the 
mind). On the other hand (tu), remembering ever the fact 
that the birthless (Brahman) is everything, one does not 
perceive at all the born (viz. the host of duality). 

One should wake up the mind merged in deep sleep; 
one should make the distracted mind tranquil again; one 
should know when the mind is tainted by the defect (kasaya) 
of likes and dislikes and is in a state of stupefaction. One 
should not disturb the mind established in Sameness (i.e. 
Brahman). 

One should not enjoy happiness in that state, but one 
should become unattached (nihsangah) through the use of 
discrimination (prajfiaya). When the mind established in 
steadiness wants to issue out, one should concentrate with 
diligence. 

When the mind does not become lost, nor again is it 
scattered, when it is aninganam, motionless, and does not 
appear in the form of objects, then it becomes Brahman. 


“With the help of that (proper) process’—through the practice 
of detachment going to be stated (in the next Karika); ‘one should 
bring under discipline’, i.e. one should keep subjugated in the 
Self Itself; ‘the mind that remains dispersed amidst objects of 
desire and enjoyment'—(the mind) that has become changed 
through even any one of the modifications (in the form) of 
pramana, viparyaya, vikalpa and smrti; the dual number in 
“objects of desire and enjoyment’ has been used bearing in mind 
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the distinction between the states of thinking (about objects of 
desire) and enjoyment (of them). Further, laya is derived in the 
sense of ‘that in which one gets merged’, i.e. deep sleep. One 
should verily bring the mind under control even when it is full 
of peace, free from weariness in that deep sleep. If it is in full 
peace, why should it be brought under control? To that he 
(Gaudapada) answers: Just as desire is opposed to samadhi on 
account of its generating modifications in the form of pramàna 
etc. in relation to objects, similarly /aya also is Opposed to 
samadhi on account of its producing the modification called 
deep sleep. Indeed, samadhi consists in the full restraint of all 
modifications. So the idea is that the mind should be restrained 
from deep sleep due to exertion etc., just as from distractions 
caused by desire etc. 

It is being stated through what means (the mind) should be 
controlled: Remembering that all duality, which is an appear- 
ance of nescience, is insignificant and surely painful, (i.e.) after 
having heard from the instruction of the teacher the purport of 
the Sruti, 


That which indeed is the Infinite is joy; there is no joy 
in the finite. On the other hand, that which is finite is mortal; 
that is painful (see Ch., 7.23.1, 24.1), 


(and) then cogitating on it, one should expel desires—objects in 
the state of being thought of, and enjoyments—objects in the 
state of being enjoyed; ‘from the mind’ is to be supplied. Or the 
Meaning is that one should withdraw the mind from desire and 
enjoyment. Thus the ‘means’ is the attitude of detachment when 
the mind dwells on duality. This is the idea. He says that the 
total forgetfulness of duality, however, is the supreme means: 
Remembering that ‘the birthless Brahman is everything; there 
is nothing else apart from It’, after having heard this from the 
instructions of the Scriptures and the teacher, one does not per- 
Ceive at all the aggregate of duality which is opposed to It; 
because when the substratum is known, anything imagined on 


28 
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it ceases to exist. The word tu, on the other hand, is used to 
indicate distinction from the preceding ‘means’. 

If the mind that is thus being withdrawn from objects 
through the two means, (viz.) attitude of detachment and cogni- 
zance of Reality, tends towards deep sleep due to the daily habit 
of deep sleep, then by restraining the causes of deep sleep, (viz.) 
drowsiness, indigestion, overeating and fatigue, one should fully 
wake up the mind through an effort at rousing it. If, again, the 
mind that is being thus aroused becomes tossed about in the 
midst of desire and enjoyment, due to its habit of being so in the 
waking state, then through the attitude of detachment and visu- 
' alization of Reality one should make it tranquil again. When 
the mind ofthe person who is thus repeatedly practising becomes 
aroused from deep sleep and withdrawn from objects, but without 
attaining tranquillity remains in the intermediate state of stu- 
por, then one should know it to be tinged with desire, to be 
affected by the defect called stupefaction caused by the powerful 
tendencies of likes and dislikes; through discrimination one 
should know it to be different from a mind in samadhi. And 
understanding from this that the mind has not merged in samadhi, 
one should withdraw it from the defect (of stupefaction) also, 
as from deep sleep and distraction. 

And then, when deep sleep, distraction and the defect (called 
stupefaction) have been avoided, Brahman that is the same (in 
all) is finally attained by the mind. And one should not disturb 
that mind which has attained to Sameness, mistaking it for (the 
state of) stupefaction or deep sleep; i.e. one should not make it 
tend towards objects. But distinguishing it from the attainment 
of stupor or deep sleep, with the help of one’s intelligence kept 
steady through perseverance, one should with great diligence 
keep it (the mind) fixed in the Sameness Itself that has been 
attained. 

One should not enjoy happiness even in that samadhi, 
though it is expressive of the highest Bliss. (That is) one should 
not create a mental modification in the form, ‘I have been happy 
for this period of time’, for that would lead to the disruption of 
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samadhi. This has already been explained before (towards the 
end of the explanation of the previous verse). ‘Through the use 
of discrimination (prajfíaya) , through the idea, ‘Any acquired 
happiness is a fancied creation of nescience and is verily false’, 
one should become unattached, desireless, with regard to all 
kinds of happiness. Or, one should (bhavet) abandon (nih) 
attachment (sanga) for prajna, for any modification that is in 
the form of happiness and is savikalpaka (i.e. involving aknower, 
knowledge and knowable). But it is not that one should not 
experience even the Bliss that is one’s true nature through a 
mind free from modifications; for it is impossible to avoid that 
Bliss which is present spontaneously! When the mind that has 
been thus made steady through effort, by withdrawing it from 
everything, ‘wants to issue out’, tends to move out, towards 
objects due to its natural unsteadiness, ‘one should concentrate ` 
it with diligence’; through an effort at restraining it, one should 
make it concentrated on the Sameness that is Brahman. 

It is being stated what is the condition of the mind that is 
‘established in Sameness’: When the mind neither becomes lost 
(in deep sleep) nor even stupefied—(stupefaction being added) 
because, the quality of tamas being equally present (in both the 
States), the state of stupefaction is suggested by the word /aya, 
getting lost, itself—; ‘nor again is it scattered’, does not 
experience the modifications in the form of sound etc.; nor even 
does it enjoy happiness—(‘enjoyment of happiness’ is added) 
because, the quality of rajas being equally present (in both 
scattering and enjoyment of happiness), the enjoyment of 
happiness is suggested by the word scattering; but the previous 
mention of these two separately (in the Ma. Ka. quoted above) 
is meant for putting in separate effort—; ‘when it is motionless 
(aninganam)’, when it thus becomes free from getting lost and 
Stupefied, as also from being scattered and enjoying happiness— 
iñganam means motion, in the form ofa tendency towards getting 
extinguished like a lamp in a windy place; (so aninganam means) 
free from that, like a lamp in a windless place—; by which 
(statement) it is understood that the defect (of desires) and 
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enjoyment of happiness stand mentioned ipso facto!—. When 
the mind thus becomes freed from the four defects, then that 
mind *becomes Brahman', i.e. it attains the Sameness that is 
Brahman. 

And this kind of Yoga has been presented by the Sruti: 


When the five senses of knowledge come to rest together 
with the mind, and the intellect too does not function, that 
state they call the highest. 

They consider that *keeping of the senses steady' to be 
Yoga. One becomes vigilant at that time, for Yoga is subject 
to growth and decay (Ka., 2.3.10-11). 


And the aphorism, *Yoga is the full restraint (nirodha) of the 
modifications of the mind’ (P. Y. Sā., 1.2), verily has this.as its 
source. Therefore (the text), ‘By restraining this (mind) from 


all those causes whatever...(the yogi) should keep it subjugated 
in the Self Itself” is appropriate. 


Thus the mind of the yogi settles down in the Self Itself by 
virtue of the power of the practice of Yoga. And thereafter,— 


WI ghi ar qe | 
AR VIN RATT 1201 


27. Supreme Bliss, indeed, comes to this yogi whose mind 
has become perfectly tranquil, whose (quality of) rajas has been 


: eliminated, (and) who has become identified with Brahman and 
is taintless. 


Enam yoginam, to this yogi—(in place of enam) Sridhara 
has *evam, (thus) as stated' —; Prasanta-manasam, whose mind 
(manas) has become perfectly (pra) tranquil (Santa), fully 


1. Because, in the absence of the appearance of objects, there can be 


neither a desire for them nor their enjoyment. 
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restrained as a result of being free from modifications, existing 
only with latent impressions (samskara-sesa); to one who is 
without mental activity owing to the absence ofmodifications—. 

Santa-rajasam (one whose quality of rajas has been elimi- 
nated) and akalmasam (one who is taintless) are two adjectives 
adduced for his being without any mental activity. (Santa- 
rajasam means) to one whose (quality of) rajas, which is the 
cause of viksepa (distraction), has been eliminated; so also, 
akalmasam, to one who is taintless, who is bereft of (the quality 
of) tamas which is the cause of /aya (deep sleep or stupor); one 
who is free from /aya—. Or, since the very expression, ‘to one 
whose (quality of) rajas has been eliminated’, is suggestive of 
(freedom from) the quality oftamas as well, therefore the phrase 
akalmasam means ‘to one who is free from such causes of trans- 
migration as righteousness, unrighteousness, etc." 

Brahma-bhiitam, to one who has become identified with 
Brahman, who has attained to the Sameness that is Brahman 
through the certitude that everything ‘is but Brahman, who is a 
Jivanmukta—. Upaiti, comes; uttamam, supreme, unsurpassable; 
sukham, Bliss. The word hi, indeed, points to the emergence of 
the Bliss that is one’s true nature during deep sleep, when there 
is absence of the mind and its modifications. So has it been 
explained before under the text, ‘where one experiences that 
absolute Bliss..." (21). 


The Lord clarifies (what is) the Bliss of the yogi that has 
been spoken of: 


sre wert anit fancacas: | 
TA wenperyimerd Fat d 34i 


28. By concentrating his mind constantly thus, the taintless 
Yogi easily attains the absolute Bliss of contact with Brahman. 


Yurijan, by concentrating; evam, thus, according to the 
Process shown in the verses beginning with *...restraining with 
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the mind itself all the organs’ (24); (his) atmánam, mind; sq dà 

constantly; yogi, the yogi, one who is ever associated with Yoga: 
vigata-kalmasah, who is taintless, free from righteousness and 
unrighteousness, which are the causes of transmigration; aśnute 

attains, through the eradication of all the obstacles as a result of 
special devotion to God; sukhena, easily, effortlessly; atyantam, 
the absolute—that which transcends (ati) all limits (anta)—, 
unsurpassable; sukham, Bliss; which, without any contact with 
objects, is brahma-samsparsam, in complete contact with, 
identity with, Brahman; i.e. (the Bliss that is) the very nature of 
Brahman which is without the touch of any object; with a mind 
totally devoid of modifications he experiences (the Bliss) that 
is distinct from /aya and viksepa. 

For, modifications exist in (the state of) viksepa, and in 
laya even the mind as such ceases to exist. The meaning is, it is 
only in samadhi that Bliss is experienced with a mind that is 
subtle and devoid of all modifications. 

Here, again, by ‘effortlessly’ is meant ‘cessation of obstacles’, 
And those obstacles have been shown in the Yoga aphorism, 
“Vyadhi-styana-samsaya-pramada-alasya-avirati-bhranti- 
darsana-alabdhabhümikatva-anavasthitatvàni citta-viksepah te 
antarayah: Sickness, incompetence, doubt, inadvertence, lazi- 
ness, non-abstention (from sense-enjoyments), erroneous 
perception, non-attainment of any Yogic plane, falling away 
(from a plane that has been attained)—these viksepas, distrac- 
tions, of the mind are the obstacles (P. Y. Sū., 1.30): Citta- 
viksepah, used in the derivative sense of ‘those which distract, 
lead away, the mind from Yoga’, are opposed to Yoga. As for 
samsaya, doubt, and bhranti-darsana, erroneous perception, they 
are directly opposed to the restraint of mental modifications, 
since they are forms of modifications. However, the seven, (viz-) 
vyadhi, sickness, etc., are opposed to that (restraint) on account — 
of being associated with modifications. This is the meaning. 

Vyadhi, sickness, is a derangement such as fever etc. caused 
by imbalance in the bodily elements. Styàna, incompetence, i.e. 
inability to practise Gsana (posture) etc. even though taught by 
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a teacher. Samsaya, doubt, is the dilemma concerning two 
(opposite) views as to whether Yoga is to be undertaken or not. 
And though it falls under the category of viparyaya (misappre- 
hension) on account of its being not established on the real nature 
(of things), it is still spoken of here differently from misappre- 
hension, on the basis of the secondary distinction arising in the 
form of being concerned with two alternative views or with a 
single one. Pramada, inadvertence, is the tendency towards not 
practising the disciplines required for samadhi, though one has 
the capacity for them; i.e. indifference towards the disciplines 
of Yoga on account of being engrossed in other matters. 
Alasya, laziness, means lethargy of body and mind because 
of phlegm etc. and (the quality of) tamas, even when there is no 
‘indifference’, and this, though not recognized as a disease, is 
an impediment to one’s inclination towards Yoga. Avirati, non- 
abstention, means the earnest longing of the mind for some 
special object. Bhranti-darsana, erroneous perception, is the idea 
of something being a yogic discipline though it is not so, as also 
the idea of something not being a yogic discipline though it is 
so. Alabdha-bhümikatva means non-attainment of the plane of 
ekagra (onepointedness) in which samadhi occurs; that is to 
say, (the mind's) being in the states ofksipta, viksipta and müdha. 
Anavasthitatva, falling away, means the mind's not remaining 
established in the plane of samadhi even after it is attained, due 
to laxity in diligency. These nine distractions of the mind that 
are such are called blemishes of Yoga, opponents of Yoga, 
obstacles to Yoga. 
‘Duhkha-daurmanasya-angamejayatva-svasa-prasvasa 
viksepa-sahabhuvah: Pain, dejectedness, tremors in the body, 
inhalation and exhalation are associated with viksepa’ (P. Y. Sū., 
1.31): Duhkha, pain, is a transformation of the mind that arises 
from the quality of rajas and is characterized by a feeling of 
uneasiness. And that may occur within oneself, in the body and 
in the mind, because of sickness and desires etc.; from creatures, 
caused by tigers etc.; from natural causes, arising from adverse 
planetary influence etc. This (pain) is an impediment tosamadhi 
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because of being the source of the viparyaya called dvesa (see 
under 2). Daurmanasya, dejectedness, is a particular transfor- 
mation of the mind born of the quality of tamas; it arises from 
an experience of overwhelming sorrow such as frustration of 
desire, etc.; italso goes by the other name ksobha, mortification, 
and is the state of being stunned. That, again, being a form of 
kasaya (see pp. 432-6) is opposed to samādhi, just as Jaya is, 

Anga-mejayatva, tremors in the body, means bodily rest- 
lessness, and it is opposed to steadiness ofasana (posture). Svasa 
is the inhalation of the external air with the help of the vital 
force; it is opposed to Recaka which is an aid to samadhi. 
Pra$vàsa is the exhalation of the air in the lungs with the help 
of the vital force; it is opposed to Püraka which (also) is an aid 
to samadhi. These (duhkha, pain, etc.) do not occur ina person 
whose mind is in samadhi, but occur only in a person whose 
mind is in the state of viksepa. Thus they are surely impedi- 
ments associated (saha-bhuvah) with viksepa. These are to be 
restrained through abhyasa (practice) and vairagya (detachment) 
(cf. P. Y. Sū., 1.12) or through special devotion to God (cf. ibid. 
1.23). 

When the topic under discussion is the imminence of 
samadhi in the case of persons with intense earnestness (cf. ibid. 
1.21), the aphorist, having stated an alternative in, ‘Or through 
special devotion to God (i$vara-pranidhünay (cf. ibid. 1.23), 
and having presented ‘God’ to whom one should be devoted—in 
the three aphorisms, ‘God is a special Soul unaffected by the 
kleśas, actions, their results and impressions’, ‘In Him the seed 
of Omniscience becomes infinite’, ‘He is the Teacher of even 
the ancient teachers, being not limited by time’ (ibid. 24—6)—, 
propounds devotion to Him through two aphorisms—‘The word 
designating Him is Om’, ‘The repetition of that (Om) and medi- 
tation on its meaning’ (ibid. 1.27-8). 

‘Tatah pratyak-cetana- 


adhigamah api antaraya-abhavasca: 
From that comes direct rea 


lization of the innermost Conscious- 
ness, and also the eradication of the impediments’ (P. Y. Si., 
1.29): Tatah, from that, from devotion to God in the form of 
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repetition of Om and meditation on its meaning; comespratyak- 
cetana-adhigamah, direct realization (adhigama) of the Soul, 
who is the innermost (pratyak) Consciousness (cetana), by dis- 
tinguishing Him from Prakrti. There follows api, also; antaraya- 
abhavah, the eradication of the impediments mentioned before. 
This is the idea. 

Since it is a duty to eradicate the impediments through 
abhyása and vairágya, therefore with a view to making abhydsa 
firm he (the aphorist) says, ‘Tat-pratisedhartham eka-tattva- 
abhyasah’ (ibid. 1.32): Pratisedhartham, for the removal of those 
(tat) impediments, one must repeatedly fix the mind on some 
single (eka) chosen principle (tattva). So also, * Maitri-karuna- 
mudità-upeksànam sukha-duhkha-punya-apunya-visayanam 
bhavanatah citta-prasádanam' (ibid. 1.33): Maitri means friend- 
liness; karunà is compassion; mudita, joy; upeksà, indifference; 
by the words sukha, happiness, etc. are meant persons having 
them. With regard to all creatures endued with enjoyment of the 
happiness, one should entertain the idea not of envy but of friend- 
liness thus—‘This happiness of my friends is good.’ With re- 
gard to those in sorrow, one should entertain the idea not of 
indifference or joy but only of compassion thus—‘How, indeed, 
can this sorrow be removed?' With regard to virtuous people 
one should have the attitude not of dislike or indifference but of 
joy, by appreciating their virtues. And with regard to the non- 
virtuous, one should have the attitude not of approval or hatred 
but only of indifference. 

To such a person, who thinks thus, accrues pure virtue. And 
thus the mind, freed from the taint of likes, dislikes, etc., becomes 
tranquil and fit for constant onepointedness. The group of four 
beginning with maitri, friendliness (ibid.), is suggestive of 'Fear- 
lessness, perfection in purity of mind...’, etc. (16.1—3) and “Hu- 
mility, unpretentiousness. ..", etc. (13.7—11); for, all these virtues, 
being forms of good tendencies, are eradicators of impure 
tendencies. The meaning of the aphorism is this: Likes and 
dislikes, which are the great enemies standing in the way to all 
human goals, should be avoided with intense diligence. Thus 


442 BHAGAVAD-GITA [6.28 


have also been pointed out the other means to mental tranquillity 
(viz.) pranayama etc. This utterance, ‘...easily (attains the 
absolute Bliss)’ is made with reference to him alone in whom 
has arisen, through the grace of God, this tranquillity of mind 


that is such. For tranquillity of mind cannot be achieved in 
other way. 


any 

Thus when through nirodha-samadhi the Entity, the Pure 
Consciousness, implied by the words ‘thou’ and ‘That’ (in ‘Thou 
art That") is realized, then there arises a modification of the 
mind in the form of a realization that is nirvikalpaka (that does 
not admit of any distinction of subject, object and experience), 
having for its content the unity of those (two, the purport of 
‘thou’ and ‘That’), and called brahma-vidyà (Realization of 
Brahman), arising from the Upanisadic saying (‘Thou art 
That’). Thereafter one attains the absolute Bliss which is 
Brahman, as a result of the cessation of ignorance in its total- 
ity, together with its effects. This He expounds in three verses. 


As to that, He speaks of the presence of the Entity implied by 
the word ‘thou’: 


wae weht at 
gad aen uda unzyh ie 


29. One whose mind has attained purity through Yoga, who 
has the vision of sameness everywhere, sees his Self existing in 
all things, and all things in his Self. 


Iksate, he sees, visualizes, the Self—which is indeed one, 
eternal, omnipresent, the inmost Consciousness, the Witness, 
the absolute Reality, Bliss through and through, and present in 
all things, (i.e.) in all bodies mobile and immobile, as the 
Enjoyer—to be different from the things witnessed, which are 
by nature unreal, insentient, limited and sorrowful. Ca, and; 
atmani, in that Self, the Witness, he sees all (sarva) things 
(bhüta), the objects witnessed, which are imagined to be things 
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of enjoyment through a superimposed relationship—for there 
can be no other relationship between the Witness and the wit- 
nessed—, which are unreal, limited, insentient and sorrowful 
by nature, as distinct from the Witness. Who? The yoga-yukta- 
ātmā. He is one whose mind (atmà) has attained purity (yukta) 
through Yoga in the form of perfection in the nirvicàra- 
samadhi. 

So has it been stated already (see pp. 404—5)—'When 
nirvicara is perfected, there follows purity of the internal organ’, 
‘The insight gained there is called rtambhara’, ‘(But that is) 
different from the knowledge gained through hearing (scriptural 
knowledge) and inference, because it relates to specific charac- 
teristics (of objects)’ (P. Y. Si, 1.47—9; pp.404-6). Accordingly, 
through the insight born of Yoga, called rtambhara (‘filled with 
truth’), which concerns specific real entities that are beyond the 
scope of scriptural knowledge and inference, he simultaneously 
sees everything, be it subtle, concealed or remote, as indeed the 
same. He is the one who has this kind of sameness of vision 
with regard to everything. Therefore it is appropriate that, thus 
becoming sarvatra samadarsanah, samesighted with regard to 
everything, one whose mind has attained purity through Yoga 
visualizes the Self and the non-Self just as they are. 

Or, by saying that one whose mind has attained purity 
through Yoga or the one who is samesighted everywhere sees 
the Self, it is meant that the yogi and the samesighted one are 
competent to visualize the Self. Just as the restraint of mental 
modifications is indeed the means for the realization of the 
Witness, so also is the separation of the all-pervading 
Consciousness by distinguishing it from the insentient. Not that 
Yoga in particular is a necessity. Hence Vasistha has said: 


O Raghava (Rama), Yoga and enlightenment are the two 
processes for the elimination of the mind. Yoga is indeed the 
restraint of modifications of the mind, (and) enlightenment 
is the full visualization (of Reality) (L. Y. Va., Vitahavya- 
upakhyana, 72). 
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To someone Yoga is an impossibility; to someone else 
enlightenment is an impossibility! Therefore the Supreme 
Lord Siva spoke of the two processes (ibid. Bhusunda- 

upakhyana, 60). 

‘For the elimination of the mind’ means ‘for becoming oblivious 
of its presence’ as a result of separating from the Witness its 
limiting adjunct, the mind. There are two processes for that. 
One is the asamprajnata-samadhi; for in Samprjnata-samadhi 
the Witness experiences the principle called mind, possessed 
(then) of the flow of modifications in the form of the Self alone. 
However, when it is bereft of all modifications it is not experi- 
enced, because it is (then) functionless. This is the difference. 
The second is the process of discrimination thus: ‘The thing 
witnessed, which is imagined on the Witness, does not exist at 
all, because it is unreal. But the Witness, the absolute supreme 
Reality, alone exists.’ Between these two, the first process was 
propounded by the followers of Hiranyagarbha, who hold that 
creation is real.! For, in their case it is not possible that there can 
be any method other than full restraint (nirodha) for the visual- 
ization of the Witness by becoming oblivious of the mind, which 
is a real entity. 

But the followers of the Upanisads, who depend on the 

views of the illustrious, holy and venerable Sankara and hold 
that creation is unreal, accept only the second process. For in 


1. ‘In ancient India, Hiranyagarbha, or the First Created One, was 
believed to be the first exponent of the Yoga Philosophy. He is supposed 
to have comimunicated that knowledge to some rsi, who in turn propa- 
gated it to the world. On the other hand, some imagine that the name 
Hiranyagarbha might have referred to Rsi Kapila, who was also known 
and worshipped in ancient India as Prajapati.’ (Hariharananda, Swami, 
Yoga Philosophy of Patanjali, tr. P. N. Mukerji, University of Calcutta, 
1963; p.4.) 

Šv., 5.2, refers to the birth ofKa 
stands this Kapila to be none ot 
Pauranic authority, he does not 
sage Kapila. 


pila, and S. in his commentary, under- 
her than Hiranyagarbha, though, on 
rule out the possibility of his being the 











6.30] MEDITATION ON THE SELF 445 


their case, when the knowledge ofthe substratum becomes firm 
the non-perception of the sublated mind imagined on that 
(substratum), and also of the things visualized by it (mind), 
becomes easily possible. It is for this very reason that His 
Holiness the Venerable One (Sankara) did not expound anywhere 
the necessity of Yoga for the knowers of Brahman. Hence, in- 
deed, for the realization of Brahman the paramahamsas (the 
highest type of sannyasins), who follow the Upanisads, engage 
only in deliberating (vicára) on the Vedantic sentences of the 
Vedas by approaching a teacher; but (they do) not (engage) in 
Yoga, because, since the defects of the mind are removed through 
vicara (deliberation) alone, it (Yoga) becomes superfluous. So 
it is useless expatiating further on this. 


Having thus ascertained the meaning of the word ‘thow’ in 
its purity, He proceeds to ascertain the meaning of the word 
‘That’ in its purity: 


at m uyah ada ad a ouRrouyafa | 
Teale A wunenü a a a a xem 3o! 


30. One who sees Me everywhere, and sees all things in 
Me—I do not become an object of indirect experience to him, 
and he too does not become an object of indirect experience to 
Me. 


The yogi yah, who, by distinguishing (Me) from the limiting 
adjuncts; pasyati, sees, directly experiences through the vision 
born of Yoga; sarvatra, everywhere; mam, Me, who am God— 
the meaning ofthe word ‘That’; who am possessed of the limiting 
adjunct, Maya, which is the cause of the entire creation; who as 
Existence and Consciousness pervade the whole of creation; 
who am free from all limiting adjuncts; who am the supreme 
Truth; who am Bliss through and through and am Infinite; ca, 
and, similarly; pasyati, sees; sarvam, everything, the entire 
creation; to be superimposed through Maya, mayi, on Me—f(sees 
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it) to be verily unreal when differentiated from Me; tasya, to 
him, who experiences thus through discrimination; aham, I, the 
Lord, meant by the word ‘That’; na pranasyami, do not get lost; 
I do not become an object of indirect knowledge thus—‘There 
is some God who is different from me’; on the other hand, I 
become the object of the direct experience born of Yoga. 
Although from the Upanisadic sentence (‘Thou are That’) (the 
meaning of the word ‘That’ is) directly experienced as non- 
different from the meaning of the word ‘thou’, still, it is surely 
possible to have a direct knowledge of the meaning of the word 
‘That’ in isolation, through the direct vision born of Yoga. 

Ca sah, and he; experiencing Me directly through the vision 
born of Yoga, na pranasyati, does not become an object of 
indirect knowledge; me, to Me, because that enlightened person, 
being very dear to Me since he is My very Self, becomes for 
ever an object of My direct experience, as it has been said in, 
"According to the manner in which they approach Me, I favour 
them in that very manner' (4.11). For, the meditation by Bhisma 
as he lay on his bed of arrows has been explained to Yudhisthira 
by the Lord in that very way.' The unenlightened person, 
however, does not visualize the Lord though He exists as his 
own Self. Hence the Lord, though ‘seeing’ him, does not see, as 
it has been said in the Upanisad, ‘It (the Self), being unknown, 
does not protect him’ (Br., 1.4.15). The enlightened man, on the 
other hand, being indeed always near to the Lord is a recipient 
of (His) grace. This is the meaning. 


Having thus ascertained the meanings of the words ‘thou’ 


and ‘That’ in their absoluteness, He determines the sentence, 
“Thou art That’: 


adya at ut mna: | 
waar ads cw wh af ada nau 


1. in that very way, as meditating on Him as an object of direct expe- 
rience. 
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31. That yogi who, being established in unity, adores Me 
who exist in all things, he remains in Me— whatever may be his 
way. 


Yah, he who; ásthitah, being established in; ekatvam, unity, 
in the absolute identity, of that which is implied by the word 
‘That’ with himself as implied by the word ‘thou’, by ascertain- 
ing as a certainty through the elimination of differences created 
by limiting adjuncts, as in (the case of discovering that) ‘the 
space within a pot is (identical with) the cosmic space’ (through 
the elimination of the limiting adjuncts of space); bhajati, adores, 
experiences directly through the vision arising from the 
Upanisadic sentence, ‘I am Brahman’ (Br., 1.4.10); mam, Me, 
who am God, who am implied by the word ‘That’, (sarva-bhüta- 
sthitam) who exists in all things as their substratum, who am 
the all-pervasive pure Existence; he, as a result of the cessation 
of ignorance and its effects, surely becomes a jivanmukta and 
self-fulfilled. 

Sarvathà vartamanah api, whatever may be his way, 
because of the impetus of the prarabdha-karma so long as the 
perception of the body lasts by virtue of the recurrence of what 
was sublated through Knowledge (badhita-anuvrtti); in whatever 
Manner he may behave—be it by giving up all actions, like 
Yajfiavalkya and others, or in association with enjoined rites 
and duties, like Janaka and others, or along with prohibited 
actions, like Dattatreya and others—; sah yogi, that yogi, who 
has realized thus—‘I am Brahman’; vartate, remains; mayi, in 
Me, in identity with the supreme Self alone. In no way can there 
be any apprehension of obstacles to his Liberation, as has been 
said in the Sruti, 


Even the gods cannot prevail against him, for he 
becomes their self (ibid.). 


The meaning is that, when even the gods, who are possessed of 
Breat power, cannot succeed in preventing his Liberation, what 
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to speak of other insignificant persons! Even though there can 
be no prohibited action in the case of a knower of Brahman 
since he has no likes and dislikes that are the impellers i 
prohibited actions, still, it is for the sake of praising Knowledge 
that this—'whatever may be his way'—has been said by 
assuming such a possibility, just as in (the utterance), *he does 
not kill; neither does he become bound, even by killing these 
creatures’ (18.17). 


Though the experience of Reality may have arisen thus, 
someone may not enjoy the bliss of jivanmukti, owing to the 
absence of manondsa and vásanà-ksaya, and due to distraction 
of the mind he may experience sorrows as are seen. He is not a 
yogi of the highest class, because he attains Liberation after the 
fall of the body, and because the visible sorrows are experi- 
enced so long as the body lasts. On the other hand, (one who) 
experiencing the bliss of jivanmukti through the removal of the 
visible sorrows by simultaneously practising tattva-jñāna 
(Knowledge of Reality), manonàsa (or citta-nà$a, oblivious- 
ness ofthe mind; see under 6.29) and vasana-ksaya (dissipation 
of the impressions) during the time of vyutthàna (emergence) 
from samadhi because of prarabdha-karma,— 


siete ada wd aya dissi | 
WG a ae er geb a art wet awa: ae 


32. O Arjuna, one who, by holding himself as an example, 
judges everyone equally, be it in matters of happiness or of 
sorrow, that yogi is considered superior. 


O Arjuna, yah, one who; (@tmaupamyena—atmaupamya 
means) ‘oneself is the example’; by that self-example—, (i.e.) 
by holding oneself as an example, pasyati, judges; sarvatra, 
everyone, all creatures; samam, equally; sukham va yadi va 
duhkham, be it in matters of happiness or of sorrow; who, being 
without hostility, does not work for another’s evil just as he 
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does not for himself, and who, similarly being without self- 
interest, brings happiness to another just as he does to himself, 
sah yogi, that yogi, a knower of Brahman, whose mind has 
become tranquil due to the absence of desire; matah, is 
considered; paramah, superior, to the previous one (who has 
not achieved manonása and vasana-ksaya). Therefore one should 
put in great effort to practice tattva-jfiana, manonàsa and vasana- 
ksaya simultaneously. This is the idea. 

Among them, tattva-jfdna is this Knowledge: ‘All this 
aggregate of dualities is surely false since it is imagined through 
Maya on the nondual Self which is Consciousness and Bliss. 
The Self alone is verily the supreme Truth. I am the nondual 
Existence-Knowledge-Bliss.' 

The substance in the form of the internal organ, which like 
the continuous flame of a lamp undergoes transformation in the 
form of a continuous flow of modifications, is called manas, 
mind, since it consists of thoughts (the verb man means ‘to 
think’). Its nasa (elimination) means its culmination in the state 
of nirodha (restraint) which is opposed to all modifications. 

That particular kind of tendency in the mind which is the 
cause of particular forms of modifications such as anger that 
rise suddenly, without considering causes and effects, is called 
vasana, impression, since it lies embedded (vasa) in the mind 
due to past habits. Its dissipation (ksaya) means non-emergence 
of anger etc. even in the presence of external causes, as a result 
ofthe firmness of the tendency of the mind towards tranquillity, 
which is born of discrimination. 

As to that, since after the Knowledge of Reality no modifi- 
cation arises in the mind with regard to the unreal world—as it 
does not with regard to ‘a man's horns'—, and since on the 
realization of the Self any modification of the mind again 
becomes purposeless, therefore the mind gets eliminated like a 
fire without fuel. And when the mind gets eliminated, the 
vasands, impressions, get dissipated on account of the non- 
Perception of the external causes that arouse the tendencies in 
the mind. When the vasanas get dissipated, then since modifi- 


29 
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cations in the form of anger etc. do not occur due to the absence 
of their causes, therefore the mind becomes eliminated. Anq 
when the mind is eliminated, Knowledge of Reality dawns ow. 
ing to the perfection of sama, dama, etc. When tlattva-jfiüna 
(Knowledge of Reality) arises in this way, there follows dissi- 
pation of the vasands such as likes, dislikes, etc. When the 
vasanas get attenuated, there arises fattva-jfíana because of the 
absence of any obstacle. It is to be noted that they are thus mu- 
tually dependent. 
Hence the venerable Vasistha said: 


Indeed, tattva-jnana, manonasa and vasana-ksaya, be- 
ing mutually dependent, stand very difficult to be attained. 

Therefore, O Rama, take recourse to these three by leav- 
ing far behind any desire for enjoyment, through a manly 
-effort imbued with discrimination (L. Y. Vā., Akasagati- 
abhavadi-nirüpana, 113-14). 


Manly effort means an earnest determination of this kind—'I 
shall certainly accomplish this by whatever means it may be.' 
Discrimination (viveka) means the certitude arrived at after close 
examination. Of rattva-jñāna, $ravana etc. are the means; of 
manonása, Yoga; and of vasana-ksaya, cultivation of the op- 
posite vasanas (cf. P. Y. Sü., 2.33—4). Since desire for enjoyment, 
however little it may be, is a cause of the growth of vasana—in. 
accordance with the maxim, ‘Like fire through clarified butter’ 
(Bh., 9.19.14)'—, therefore it has been said, ‘leaving far 
behind... through a manly effort imbued with this kind of 
discrimination. 

Indeed, there are two classes of persons who are eligible 
for Knowledge—those who had recourse to worship, and those 
who had not. Between them, he who strives for tattva-jñāna 
after having practised worship till the realization of the Adored 
One, in his case jivanmukti spontaneously follows Knowledge, 


1. See under 3.39 and 5.22. 
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since his vasanà-ksaya and manonása have become more firm. 
But a seeker of Liberation of modern times, who mostly does 
not practise worship, resorts to Knowledge all on a sudden 
through mere intense desire. And accomplishing, without Yoga, 
instantaneous manonása and vasana-ksaya only through mere 
discrimination between Spirit and matter, he practises sravana, 
manana and nididhyàsana after the perfection of Sama, dama, - 
etc. And through them, when they are intensely practised, arises 
tattva-jnana which cuts asunder all bondages. The various bond- 
ages that are eliminated through Knowledge are the bondage of 
nescience, thinking of oneself as not Brahman, the bondage of 
the heart, doubts, actions, absence of aspiration for theAll,! death 
and rebirth. So is it said in the Upanisads: 


He who knows this supremely immortal Brahman 
existing in the heart, destroys here the knot of ignorance, O 
good-looking one (Mu., 2.1.10). 

(Anyone) who knows that (supreme) Brahman becomes 
Brahman indeed (ibid. 3.2.9). 

When that Self, which is both the high and the low, is 
realized, the knot of the heart gets untied, all doubts become 
solved, and all one’s actions become dissipated (ibid. 2.2.8). 

Brahman is truth, knowledge and infinite. He who 
knows that Brahman as existing in the intellect, which is 
lodged in the supreme space in the heart, enjoys (in identifi- 
cation with the all-knowing Brahman) all desirable things 
simultaneously (Tai., 2.1). ; 

By knowing Him alone one transcends death (Sv., 3.8). 

"That (master of the chariot), however, who is associ- 
ated with a discriminating intellect, and being endowed with 
à controlled mind is ever pure, attains that goal from which 
he is not born again (Ka., 1.3.8). 

--- whoever in like manner knows It as; ‘Iam Brahman’, 
becomes all this (universe) (Br., 1.4.10). 


l. Another reading is sarva-kamatvam, desire for all things. 
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This is to be quoted in support of the result in the form, *cessa. 
tion of one's not being theAll’. This kind of videha-mukti (Free. 
dom ofthe disembodied) is to be known to occur simultaneously 
with the rise of Knowledge, even when the body is present; 
because these bondages, which are superimposed on Brahman 
through nescience, cannot recur on being destroyed with the 
elimination of nescience. Therefore his fatfva-jfiana persists, 
because the cause of any slackness is absent. 

Manonàsa and vasanàa-ksaya, however, get extinguished 
suddenly, like a lamp in a windy place, because of the absence 
of intense practice, and because of being obstructed by pra- 
rabdha-karma which is conducive to enjoyment. Therefore, in 
the case of a modern knower of Reality, no effort is needed for 
tattva-jnana, which has been attained already. But manonàsa 
and vasana-ksaya remain to be attained through effort. 

Between them, manondasa stands explained already in the 
course of ascertaining asamprajnata-samadhi (under 6.15). Now, 
however, vasana-ksaya is being ascertained. As for the nature 
of vasana, Vasistha has said: 


That is called vasana which is the acceptance of some 
emotion! as one's own as a result of intense thinking without 
considering its cause and effect. (L. Y. Vā., Akasagati- 
abhavadi-nirüpana, 48). 


In this regard the general example is the adherence of creatures 
to their local customs, family traditions, differences in innate 
dispositions, corresponding wrong and right words, etc. That 
vasana is of two kinds, impure and pure. The ‘pure’ is a divine 
disposition, which, due to the predominance in it of the 
- tendencies formed by the (study of) scriptures, indeed remains 
steady as a means to fattva-jndna. The ‘impure’ is of three 
kinds—loka-vasana (vasaná relating to people), Sastra-vasana 


1. some emotion, some modification of the mind in the form of anger 
etc. 
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(vāsanā relating to the scriptures) and deha-vàsanà (vàsanà 
relating to the body). Loka-vasand is the adherence to something 
beyond one's power, under the idea, ‘I shall behave only in such 
a way that none of the people will censure.’ It is ‘impure’ 
because—according to the maxim, ‘Who is capable of pleasing 
the world?'—it is impossible of being achieved, and because it 
is not conducive to the human Goal. 

Sastra-vasana, again, is of three kinds—passion for study, 
passion for (the study of) multifarious Scriptures, passion for 
rituals—, which are well known respectively in the cases of 
Bharadvaja, Durvasa and Nidagha. And its ‘impurity’ consists 
in its being a source of weariness, not conducive to the human 
Goal, a cause of pride, ‘and a cause of birth. 

Deha-vàsaná also is of three kinds—the error of thinking 
of the body (deha) as the Self, the error of attributing good 
qualities to it, and the error of thinking that its defects can be 
cured. Among them, the error of self-identification with the 
body is universal, as is well known in the cases of Virocana 
and others (see Ch., Chapter 8). Attribution of qualities is of 
two kinds, mundane and scriptural. The ‘mundane’ consists in 
the acquisition of proper vocabulary etc., and the ‘scriptural’ 
consists in accomplishing Ganges-bath, worship of the Sala- 
grama (stone symbol of Lord Visnu), pilgrimage, etc.! The er- 
ror of thinking that the (bodily) defects can be cured is also of 
two kinds—mundane and scriptural. The ‘mundane’ one is the 
curing of diseases etc. through medicines prescribed by phy- 
Sicians. The Vedic one consists in the removal of impurities ` 


. 1. Though the error of self-identification with the body is the cause of 
Producing a vasand of that kind in the mind, still, the cause is itself referred 
to as the effect (viz. the vāsanā) in the Annotation above. Similarly, al- 
though it is well known that appropriate vocabulary; touch, form, etc. as 
also clothes, ornaments, wealth, children, etc. are related to the body, 
still, they are attributed to oneself, and the person concerned thinks, “I am 
Possessed of these good things....’ Thus they become the producers of 
the vasands related to the body (deha-vasana). See Güdhartha-Tattvaloka 
of Dharmadatta Sharma on the Annotation. 
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by bathing, sipping of water, etc. as prescribed by the Vedas. 

And it is well known in the scriptures that all these variet- 
ies of vasanás are impure inasmuch as they cannot be proved 
through valid means, they are beyond one's capability, they are 
not conducive to the highest human Goal, and they are causes 
of rebirth." These three vasanas—those relating to people, those 
relating to the scriptures, and those relating to the body—though 
appearing as acceptable to the non-discriminating people, should 
be rejected by the discriminating people because they are 
opposed to the rise of Knowledge in the case of one seeking 
Liberation, and because they are opposed to steadfastness in 
Knowledge in the case of an enlightened person. 

Thus have been ascertained the three kinds of vasanas re- 
lated to external objects. But the internal vasands, in the form of 
the demoniacal attributes such as passion, anger, hypocrisy, pride, 
etc., which are at the root of all evil, are called mental vasandas. 
The four external and internal vasanás which as such are to be 
eradicated by the pure vāsanās. So it has been said by Vasistha: 


O Rama, first discarding the mental vasanás and the 
vasanas related to the (external) objects, acquire the pure 


vasanas such as friendliness etc. (L. Y. Va., Upadesakhyana, 
21). 


There, by *vasanas related to (external) objects? are meant the 
three aforesaid vasands related to people, to the scriptures, and 
to the body. By ‘mental vasands’ are meant the demoniacal 
vasanas such as passion, anger, hypocrisy, pride, etc. Or, 
‘objects’ means sound, touch, form, taste and smell. ‘Vasandas 
related to objects’ means the samskaras formed when they 
(sound etc.) are being experienced; (and) the mental vasanas 
are the samskaras formed when they (sound etc.) are being 
sought for. In this case the four (vasanas) mentioned before stand 
included in these very ones; for, it is not possible that there can 


1. See Gudhartha-Tattvaloka. 
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be vāsanās other than the external and the internal. ‘Discard- 
ing’ those vdsands means generation of the vasanas of 
friendliness etc. which are opposed to them (the former). 

And though those vasands of friendliness etc. mentioned 
aphoristically by the venerable Patafijali have been briefly 
explained before (under 6.28), nevertheless they are being 
explained again: Indeed, the mind is sullied by raga 
(attachment), dvesa (aversion), punya (virtue) and papa (vice). 
Among them, ‘Raga is that which follows recollection of 
pleasure’ (P. Y. Siz., 2.7). It is a particular mental modification 
arising out of delusion and based on rajas, in the form, ‘May 
everything that is of the nature of happiness be mine’, which 
follows as a recollection of some happiness being experienced. 
And that (happiness) is impossible to gain on account of the 
absence of the requisite seen and unseen materials. Hence that 
raga sullies the mind. However, when this person thinks of 
friendliness with regard to the creatures that are happy, with the 
idea, ‘All these that are happy are my own’, then that happiness 
turns into one's own. In the case of the person who thinks thus, 
attachment to that (happiness) fizzles out. It is like thinking of 
the kingdom of one's son and others to be one's own, even when 
one's own kingship has ended. And when attachment ceases, 
the mind becomes clear like the waters when the rains are over. 

Similarly, *Dvesa, aversion, is that which follows 
recollection of pain" (ibid. 2.8). It is a particular mental modifi- 
cation that is a transformation of rajas associated with tamas, 
in the form, ‘May all pains of this kind never come to me.’ And 
that (pain) cannot be avoided so long as one’s enemies, tigers, 
etc. are present. Nor can all those causes of pain be destroyed. 
Hence that dvesa constantly scorches one’s heart. But when one 
entertains compassion thus, ‘May not pain occur to all others, 
just as in my case’, then as a result of the cessation of dvesa in 
the form of enmity the mind becomes tranquil. So has it been 
said in the Smrti: 


Just as life is dear to me, so is it to the (other) creatures. 
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The holy ones show compassion to others by holding them. 
selves as examples (Hi., Mitralabha, 11). 


This very idea has been conveyed here as well in, *.. -by holding 

himself as an example, (judges) everyone (equally)... 
Similarly, by their very nature creatures do not perform 

virtuous deeds; they perform evil deeds. Thus it has been said: . 


People want the fruits of virtue, but do not practise it, 
They do not want the results of vice, but practise it with zest! 


And these virtue and vice, when not practised and practised re- 
spectively, produce repentance. And this has been reiterated by 
the Sruti, “Why did I not perform good deeds, and why did I 
perform bad deeds?” (Tai., 2.9). Should any person cultivate 
an attitude of delight with regard to virtuous persons, then he, 
becoming imbued with the vasanás of that (delight) and heed- 
ful, would himself remain engaged in holiness which is neither 
Sukla nor krsna nor mixed (see under 6.15). So it has been said, 
"The actions of the yogis are neither śukla (lit. white) nor krsna 
(lit. black). Those of others are of three kinds? (P. Y. Sü., 4.7): 
(The actions) of those who are not yogis are of three kinds— 
Sukla, white, righteous; krsna, black, unrighteous; sukla-krsna, 
white and black, a mixture of the righteous and the unrighteous.' 
Similarly, by cultivating an attitude of indifference towards evil 
persons, he, becoming imbued with the vasanas of that (indif- 
ference), refrains from vice. The mind then becomes clean owing 


1. Actions are of four kinds—white, black, white-black, and neither 
white nor black (i.e. sukla, krsna, Sukla-krsna and asukla-akrsna). The 
actions of a villain are krsna; those of persons engaged in austerities, 
religious study and meditation are Sukla, and being mental do not involve 
external actions, and hence do not injure others. Those of the household- 
ers are Sukla-krsna (white-black) because they involve both good and 
evil. Those of the yogis, however, are not White, because of their renuncia- 
tion of the fruits of actions; nor are they black, because the yogis abstain 
from prohibited actions. See Vyasa’s commentary on the quoted aphorism. 
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to the absence of repentance for not having performed virtuous 
deeds and for having committed evil deeds. 

Not only does attachment cease from a person thus culti- 
vating the attitude of friendliness but so do asuya (detraction), 
irsya (jealousy), etc. Asitya means finding shortcomings in the - 
merits of others; irsy is intolerance of others’ merits. When 
through friendliness the joy of others is made one's own, then 
how can there be detraction etc. with regard to others’ merits? 
Similarly, when aversion, which prompts killing of enemies etc., 
ceases in a person cultivating the attitude of compassion with 
regard to sorrowful persons, then pride also, arising from one’s 
own happiness which is opposed to sorrowfulness, ceases. Thus 
is to be understood (the process of) the removal of the other 
defects also (that have been spoken of) in the Yoga-Vasistha- 
Ramayana etc. 

Thus these three—tattva-jfidna, manonāśa and vàsaná- 
ksaya—have to be practised. Among them, the practice of tat- 
tva-jnana consists in repeatedly remembering the Reality in 
some way whatever. So it has been said: 


Thinking of It, speaking about It, enlightening one 
‘another on It, and remaining engrossed in It alone—this is 
what the wise know as the practice of dwelling on Brahman. 

*This universe that is seen did not originate at the very 
beginning of creation. Surely, it does not continue for ever.: 
So also myself’—they consider practising this kind of aware- 
ness to be the highest (L. Y. Và., Mandapa-upakhyana, 108, 
111). 


The practice of Yoga, which is opposed to the appearance of 
the world, is the practice of restraint of the mind. So it has 
been said: 


Those also are considered to be practising (restraint of 
the mind) who with the help of Yoga (yuktya) and the scrip- 
tures strive for the purpose of arriving at the absolute nonex- 
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istence of the knower and the knowable object (ibid. 1 10). 


* Arriving at nonexistence' means the intellectual awareness of 
the unreality of the knower and the knowable; 'arriving at the 
absolute nonexistence' means experiencing their unreality even 
from the standpoint of their very nature; (those who strive) for 
that purpose (of arriving at the absolute nonexistence); yuktya 
means ‘with the help of Yoga’. 


This love that arises with intensity when attachment, 
aversion, etc. become attenuated as a result of realizing that 
the objects seen are unreal—that is called the practice of 
dwelling on Brahman (i:e. steadfastness in the Knowledge 
of Reality) (ibid. 112)— 


thus has been stated the practice of vasana-ksaya in the form of 
attenuation of attachment, aversion, etc. Hence this stands to 
reason that, he is considered to be the superior yogi who has the 
same attitude towards one's own and others' happiness, sorrow, 
.etc., as a consequence of being devoid of attachment (raga), 
aversion (dvesa), etc. through the practice of tattva-jriana, the 
practice of manonása, and the practice of vasana-ksaya; on the 
other hand, he who, even though possessing fattva-jriana, does 
not have equality of outlook, is not a yogi of the highest class. 


Raising objection against the above-mentioned idea,— 
am[4 sara, Arjuna said: 


Asi abieaa sie: area Weed | 
Ter o Wah aana Raa fen 1133 
33. O Madhusudana (Krsna), this Yoga that has been spo- 


ken of by You as equanimity, I do not see the steady continu- 
ance of this, owing to the restlessness (of the mind). 
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O Madhusudana, who are the founder of all the Vedic tra- 
ditions, ayam, this; highest yoga], Yoga, characterized by 
sameness of outlook everywhere; yah, that has been Spoken of 
(proktah); tvayà, by You, the omniscient Lord; samyena, as equa- 
nimity, as the removal of attachment, aversion, etc. which exist 
in the mind and are the causes of dissimilar attitudes; aham, I, 
or, like me, someone else who may be an adept in the practice 
of Yoga; na pasyami, do not see, do not find the possibility of; 
sthiram sthitim, the steady continuance, persistence over a long 
time; etasya, of this, of the Yoga taught by You as the restraint 
of all mental modifications. 

Why do you not see the possibility? 

To that he replies: Cañcalatvāt, owing to the restlessness— 
‘of the mind’ is to be understood. 


He (Arjuna) establishes that very restlessness as being uni- 
versally well known: 


wei fg wm: Her war aage, | 
were fare np ARa EA, asi 


34. O Krsna, it is well known that the mind is very unsteady, 
turbulent, resistant and tough. I consider its restraint to be as 
greatly difficult as of the wind. 


Hi, it is well known that; manah, the mind; is caficalam, 
very unsteady, ever fickle by nature. Krsna is one who removes 
(krsati) the defects—even such as sins etc.—of devotees which 
are impossible to be removed in any way; or, it means one who 
makes available (akarsati) to those very persons (devotees) even 
those human goals that are impossible to be attained in anyway. 
By addressing Him in that way, he (Arjuna) suggests, ‘By 
removing the unsteadiness of the mind even though it is difficult 
to be removed, You alone are capable of making available the 
bliss of samadhi even though it is difficult to attain.” ” 

Not only is it very unsteady but also pramathi, turbulent— 
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that which has the nature of disturbing the body and the Organs: 
i.e. as the source of disturbance, it is the cause of the aggregate 
of body and organs being uncontrollable. Besides, it is balavat 
resistant; it is beyond the capability of being weaned away fam 
its intended purpose by any means whatsoever. Further, it is 
drdham, tough. It is impossible to be destroyed, since it is 
entwined with thousands of vàsanàs of objects. In the 
Commentary (of S.) it is said that it is hard to cut like the 
Tantunaga (a large shark). Tantunaga means Nāgapāśa (a sort 
of magical noose used in battles); or, it is a kind of creature 
living in large lakes, well known in Gujarat etc. as Tantani 
(octopus?). 

Tasya, of that, of the mind—which is resistant owing to its 
being very tough, which is turbulent on account of being resis- 
tant, (and) which is very unsteady due to its being turbulent; 
nigraham, the restraint, making it remain in a state that is without 
modifications; aham, I; manye, consider; suduskaram, to be 
greatly difficult, impossible to achieve in anyway; vayoh iva, as 
of the wind, as of a wild elephant in extreme rut. The idea is that 
this is something like restraining the wind raging in the sky by 
making it motionless! 

The meaning is this: Notwithstanding the dawn of tattva- 
Jríana, the characteristics of the mind—in the form of ageritship, 
enjoyership, happiness, Sorrow, attachment, aversion, etc.—, 
even though continuing as the recurrence of what have been 
sublated, become bondages on account of being the causes of 
suffering in the case of the (enlightened) person who lives on. 
to experience the prarabdha-karma. However, the removal of 
that (bondage) through Yoga in the form of restraint of mental 
modifications is called jivanmukti, through the accomplish- 
ment of which that yogi, as it has been said, ‘is considered to be 
superior’. 

The question that arises here is, Is the bondage removed 
from the witness or from the mind? Not the former, because the 
bondage of the witness stands already removed through tattva- 
Jnana itself. Nor the second, because it is not possible that the 
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nature of a thing can be changed, and because the Opposing factor 

persists.’ Indeed, it is not possible to remove moisture from water 

or heat from fire. For, according to the maxim, ‘All entities 

other than the power that is Consciousness is subject to trans- . 
formation every moment (Sa. Kau., 5)’, the mind has the nature 

of being changeful every moment; and, in order to come to 

their own fruition, actions that have started the experience of 
their results (in the present body) keep the body, mind, etc. 

going on, even by obstructing the tattva-jfana that is engaged 

in destroying the whole of nescience and its effects! And it is 

not possible for actions to bring about their own fruits, viz. 

experiences of happiness and sorrow, without mental modifi- 

cations. 

Therefore, aham, I; just according to my own understand- 
ing, manye, consider; that, though it is possible to control to 
some extent even the natural mental transformations through 
Yoga, still, since unsteadiness of the mind is inevitable due to 
the predominance of actions that have commenced yielding 
results over Yoga, just as they are (predominant) over tattva- 
jnana, therefore it is not possible to remove it (unsteadiness) 
through Yoga. So this is not justifiable that *he is considered 
to be the superior yogi who, by holding himself as an example, 
has the sameness of outlook everywhere.' This is Arjuna's 
objection. 


Refuting the objection that is such,— 
smagam, the Blessed Lord said: 


adi Wea wea She Wenn | 
ana q atta aura a Jat uud 


35. O mighty-armed one, it is doubtless that the mind can- 
1. The mind is naturally unsteady; its nature cannot be changed. The 
Opposing factor is the prarabdha-karma. 
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not be controlled and is restless. But, O son of Kunti, it i; - 
restrained through practice and detachment. 


Being pleased thus—'You have well understood the 
working of the mind. You will be able to restrain the mind'—. 
He addresses him (Arjuna) as ‘Mahabaho, O mighty-armed one, 
one whose both the arms are mighty, which have engaged in 
fight against the great Lord (Siva) Himself!’ By this He indi- 
cates supreme excellence. 

Because of the predominance of prarabdha, manah, the 
mind; durnigraham, cannot be restrained, cannot be controlled, 
even with great pains, by one with an unrestrained mind. This is 
said by clubbing together the three adjectives—very turbulent, 
resistant and tough. (It is) calam, restless, by nature. This is 
asamsayam, doubtless; there is no doubt at all in this regard; i.e. 

-you verily speak the truth. Even though this is so, by the yogi 
who has a trained mind and who has samādhi as his aid, that 
mind is grhyate, restrained, i.e. made free of all modifications; 
abhyasena, through practice; ca, and; vairagyena, through 
detachment. The word tu, but, is used to highlight the distinc- 
tion of the person who has a trained and restrained mind from 
the one whose mind is not restrained or trained. The word ca, 
and, is used to make it understood that abhyasa and vairagya 
are to be combined for controlling the mind. By addressing him 
as 'Kaunteya, O son of Kunti', He implies, ‘Being the son of 
the sister of My father, you must be made happy by Me!’ By 
thus indicating a relationship of love, He gives reassurance. Here, 
by the first half (of the verse) it is said that the mind cannot be 
restrained violently; and by the second half that its restraint 
through a regular method is possible. 

The restraint of the mind is indeed of two kinds—through 
violence and through a regular method. As to that, the sense- 
organs such as eyes, ears, etc., and the motor-organs such as 
speech, hands, etc., are restrained violently by merely stopping 
their loci. Through their example a fool commits the error of 
thinking, ‘T shall restrain the mind also through violence.’ But 
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itis not possible to restrain it in that way, because its locus, the 
lotus of the heart, cannot be restrained. For this very reason 
too, restraint through a regular method alone is proper. There: 
fore the venerable Vasistha has said this: 


By one who is aware of the nature of the mind, the mind 
cannot be conquered merely by sitting off and on without 
the faultless Yoga, as a wicked elephant in rut (cannot be 
controlled) without the ankusa (the hooked goad used by an 
elephant-driver). 

Mastery of spiritual knowledge as also association with 
holy men, total giving up of desires, and control of the 
movements of the vital force—these are those means (of 
Yoga) which, in their maturity, exist for the conquest of the 
mind. When these means are there, those who control the 
mind violently (are like people who), rejecting a lamp (try 
to) remove darkness with collyrium (on their eyelashes)! (L. 
Y. Va., Akàsagati-abhàvàdi-nirüpana, 126-30.) 


In the matter of restraint through the regular method, the 
mastery of spiritual knowledge is one of the means. For, it makes 
one understand that things seen are unreal, and that the 
witnessing Principle has supreme reality, supreme bliss and self- 
effulgence. That being so, this mind, having understood the need- 
lessness of the things within its range of perception because of 
their unreality, and having understood that the needed witness- 
ing Principle, which is by nature real Truth and supreme Bliss, 
is beyond its range of perception because of Its self-effulgence, 
ceases absolutely of its own accord like a fire whose fuel is 
exhausted. But he who does not understand fully the Reality 
even when It is taught, or he who forgets—for them the means 
is, verily, association with holy people. For, the holy people 
teach and remind repeatedly. However, for one who, because of 
being tormented by the bad vasands such as pride of learning 
etc., is not eager to follow the holy men, the only means is the 
eradication of vasanas through the discrimination stated before. 
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But, for one who is unable to eradicate the vàsanas because of 
their great power, the only means is the control ofthe movements 
of the vital force. Since the vasands and the movements of the 
vital force are the impellers of the mind, therefore it is but natural 
that tranquillity of mind follows when they are restrained. He 
(Vasistha) himself states this fact that is such: 


The tree of the mind has got two seeds—vasana and the 
movement of the vital force. When even one of these is weak- 
ened, both of them soon get destroyed. 

The movement of the vital force is stopped through the 
earnest practice of pranayama according to the process taught 
by the guru, and practice of dsana (posture) and control of 
food. 

Through dealings without attachment, shunning of 
worldly thoughts, and observation of the perishability of the 
body, vāsanā ceases to be active. 

From the complete eradication of the vasandas and from 
the stoppage of the movements of the vital force, the mind 
ceases to be what it is. Therefore choose as you like. 

I consider the nature of the mind to be nothing but think- 
ing with relish the (external) objects as existing internally. 

When nothing in the form of something to be accepted 
or rejected is thought of by the mind, and it remains bereft of 
everything, then the mind ceases to be active. 

When the mind, becoming free of vasands, ceases for 
ever to think. then emerges the state of obliviousness of the 
mind, which leads to the goal that is the supreme Self (L. Y 

Vā., Akasagati-abhavàdi-nirüpana, 64, 122, 123, 121, 57, 54, 
55, respectively). 


So it comes to this that, only two ways are there (for the 
restraint of the mind)—abhyasa, practice, for the stoppage of 
the movement of the vital force, and vairagya, detachment, for 
getting rid of the vasanas. But ‘association with holy men’ and - 
“mastery of spiritual knowledge’, being helpful to abhyasa and 
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vairágya, are non-essential causes and stand included in those 
(latter) two themselves. Hence only two have been spoken of 
by the Lord in, ‘through abhyasa and vairagya’. For this very 
reason did the venerable Patafijali write the aphorism, ‘Their 
restraint is through abhydasa and vairagya' (P. Y. Sū., 1.12). 
(‘Their’, i.e.) of them, of (the modifications) spoken of before 

: (ibid. 1.6-11), which are infinite and are of five classes as 
pramana, viparyaya, vikalpa, nidrà and smrti (see also under 
6.2)—of (these modifications) which in their demoniacal aspect 
are painful, and of even those which in their divine aspect are 
not painful—, of all the modifications without exception, the 
restraint, the ending in what is called cessátion, like a fire without 
fuel, comes about through the combination of abhyasa and 
vairagya. 

So has it been said in the commentary on Yoga(-sutra, 1.12), 
"What is called the river of the mind flows both ways—it flows 
towards good and it flows towards evil.’ Of these the one flow- 
ing towards good is that which, flowing along the channel 
(nimna) of discrimination, ends on the highland (pragbhara) of 

_Liberation. But the one flowing towards evil is that which, flow- 
ing along the channel of indiscrimination, ends in transmigra- 
tory existence (see pp. 412-13). Among them, the current flow- 
ing towards objects (of enjoyment) is blocked by vairagya, 
and the current flowing towards good is opened by abhyasa, 
Practice, of discriminating vision. Thus the two phrases, prag- 
bhara and nimna, are used to imply that the restraint of the 
modifications of the mind is subject to both (abhydsa and 
vairagya). (The aphorism) ‘Tadā viveka-nimnam kaivalya- 
Pragbharam cittam’ (ibid.) is explained thus here: Just as the 
flow of a river having a strong current is stopped by erecting.a 
dam, and by digging a channel a different diverted flow towards 
agricultural land is created, similarly by stopping through 
detachment the flow of the river of the mind towards objects, 
itismade to havea steady flow through the practice of samadhi. 
Thus, since the means are different, therefore they have surely 
to be combined. Should the means be only one, then as in the 


30 
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case of paddy and barley there will be a case for option! 

It is possible to have a practice in the form of performing 
over and'over again the repetition of a mantra (sacred formula), 
meditation on some deity, etc., which have the characteristics of 
‘action’. But what kind of practice can there be of samàdhi, which 
is characterized by cessation of all activities? In order to dispel 
such a doubt, he (Patafijali) has presented abhyasa in an apho- 
rism thus— Tatra sthitau yatno 'bhyasah: Abhyasa consists in the 
effort at continuance in that’ (ibid. 1.13): Continuance consists in 
the steadiness of the modificationless mind in the form of an 
unbroken flow of tranquillity; yatnah, effort, at that (continuance); 
tatra, in that, in the Witness established in his own nature, (i.e.) in 
«he pure Self that is Consciousness; (that is to say) the mental 
perseverance in the form, ‘I shall in every way restrain the mind 
which owing to its natural unsteadiness is apt to flow outward'; 
the persistence in that (effort) is called abhydsa. 

“Sa tu dirgha-kala-nairantarya-satkara-asevito drdha-bhi- 
mih: And that (abhyasa) becomes firmly grounded when fully 
adhered to for a long time, without break and with regard" (ibid. 
1.14): (Tu, and) sah, it, that practice; becomes drdha-bhümih, 
firmly grounded, impossible of being moved by desires for 
enjoyment of objects; dirgha-kala-nairantarya-satkara- 
asevitah, when fully adhered to (asevita) without despondency, 
for a long time (dirgha-kala); when fully adhered to without 
break (nairantarya); and when fully adhered to with regard 
(satkara), with great'confidence. If the time be not long, or if, 
even though the time is long, it be adhered to intermittently, or 


1. In the scripture it is stated that the sacrificial cake is to be made 
either with rice or barley. Thus, though the product is the same, i.e. a 
sacrificial cake, one can use either of the two materials. But in the matter 
of restraining the modifications of the mind, detachment stops the flow 
of the mind towards objects, and practice of samadhi makes the mind 
have a steady flow of the samskaras of restraint (nirodha). See p: 409- 
10, where P. Y. Si., 3.10 has been explained: Thus in the second case 
though the end, viz. restraint of the mind, is the same, two different 
processes are involved. Hence they have to be combined. 
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if there be lack of great confidence, then on account of the 
predominance of the samskaras of vyutthana (emergence) as a 
consequence of laya, viksepa, kasáya and sukha-asvada 
(enjoyment of happiness) not having been removed (see under 
6.26), abhyasa does not become firmly established, (and so) it 
does not become fruitful. Hence the three have been referred to. 

Vairágya, on the other hand, is of two kinds—para, 
supreme, and apara, relative. The apara is of four kinds 
according to the names yatamana, vyatireka, ekendriya and 
vasikara. With a view to speaking of gaining the next plane 
after winning the preceding ones, he (Patafijali) mentioned apho- 
ristically only the fourth one among them thus: ‘Drstanusravika- 
visaya-vitrsnasya vasikara-sanjna vairagyam: The vairagya 
called vasikara (complete control) is of one who has become 
desireless with regard to objects seen and those heard of (from 
the Vedas)’ (P. Y. Sū., 1.15): The ‘seen objects’ are women, food, 
drinks, wealth, etc. Heaven, the state of being a videha (devoid 
of self-identification with one's body), merger in Prakrti (Prakrti- 
laya), etc. (see pp. 399—400) are the ‘objects heard of’, because 
they are known from the Vedas. Only so long as desire persists 
with regard to both of those two kinds, there occur the three 
(kinds of vairagya), (viz.) yatamana etc., depending on the grade 
of discrimination. 

The yatamàna, ‘engaged in effort’, is that where there is an 
actual endeavour with the idea, ‘I shall know from the teacher 
and the scriptures what is essential and what is non-essential in 
this world.’ The vyatireka, ‘exclusion’, is that where there is a 
Consideration, as by a physician, in the form, ‘Among the pre- 
existing defects in my mind, these have been burnt through the 
Practice of discrimination, and these remain.’ The ekendriya, 
‘centred in one organ’, is that in which, as a result of the realiza- 
tion that engrossment in ‘objects seen and heard of" are painful, 
desire, though not producing outward activity of the organs, 
remains centred in the mind alone, merely in the form of longing. 
The vairagya called vasikara, ‘complete control’, is the absolute 
desirelessness that comes as a result of having no desires in the 
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mind even; it is a mental modification opposed to desire, and is 
in the form of clearness of wisdom. It is the direct means to 
samprajnata-samadhi, but an indirect means to asamprajñāta- 
samadhi. 

However, the direct means to that (latter samādhi) is 
“supreme detachment’, and it has been stated aphoristically: ‘7yy. 
param purusa-khyateh guna-vaitrsnyam: That is the supreme 
(param), consisting in desirelessness (vaitrsnyam) for the gunas 
(i.e. Prakrti), which results from the direct vision of the Purusa 
(the Person) (P. Y. S#., 1.16): From the mastery of samprajnata- 
samadhi there follows khyatih, the direct vision, of the purusa, 
Person, as distinct from the Pradhana (Prakrti) constituted by 
the three gunas. Tat, that, desirelessness (vaitrsnyam) with regard 
to all kinds of dealings with the three gunas, which follows that 
(vision) as its fruit, is the param, supreme, highest, vairagya. 
And when as a result of the maturity of that (para-vairagya) the 
tranquillity of the mind becomes perfect, Liberation follows 
without delay. 


‘As for your question, “Since modifications of the mind 
will be generated—for the fruition of their own results—by 
actions that have commenced yielding their fruits and are 
stronger than tattva-jnana, therefore how can it be possible to 
restrain them?”,—the answer to that is being given.’ 


Tea At ger gA a nfa: 1 
aa qp Aa weasagyarad: 13g il 


36. That the Yoga is difficult to be attained by one of 
uncontrolled mind has My approval. But it is possible to be 
attained through the (above) means by one who is engaged in 
practice and has a controlled mind. 


‘Even after the rise of the direct experience of Reality, 
yogah, Yoga, restraint of the modifications of the mind; is 
dusprapa; difficult to be attained, not possible to be attaine 
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even with difficulty—because of the great unsteadiness of the 
mind caused by the pr. arabdha-karmas—; asamyatatmanda, by 
one of uncontrolled mind, by one whose atma, mind, has not 
been restrained through abhydsa and vairagya, because of his 
passion for explaining Vedanta or because of the defects of 
laziness etc., even though he has had direct experience of Real- 
ity';—if you say iti, so; then me matih, it has My approval, My 
affirmation is very similar in that matter. This is the meaning. 

By whom then is it attained? The answer is: Tu, but; 
vasyatmanà, by one who has a controlled mind, by one whose 
atmà, internal organ, is under control, under one's own control, 
free from the bondage of objects, when there has occurred 
vasana-ksaya as a result of perfection in vairagya;—the word 
tu is used either to show the difference from one of uncontrolled 
mind or for emphasis—yatata, by one who is engaged in practice, 
by one who, even though ofthis kind, undertakes the aforemen- 
tioned abhyasa for the sake of opening the flow (of the mind) 
towards the Self, even after having blocked its flow towards 
objects by dint of the vairagya called yatamana; Yoga, the 
restraint of all the mental modifications, Sakyah, is possible; 
avaptum, to be attained—possible to be acquired by overpow- 
ering even the prárabdha-karmas which are causes of the 
unsteadiness of the mind. 

How are the very powerful actions that have begun yielding 
their fruits subjugated? This is being answered: Upayatah, 
through the (above) means. The ‘means’ is purusa-kara, self- 
effort, because, whether it be mundane or Vedic, it is stronger 
than prarabdha-karma. For, otherwise, efforts at agriculture etc. 
and Vedic efforts at Jyotistoma etc. becoriie meaningless; 
because, if everything be dependent on the existence or the non- 
existence of prarabdha-karma, then, in case the prarabdha- 
karmas exist, since the result accrues from that alone, what is 
the need of human effort? And, on the other hand, in case they 
do not exist, since there can be no result in any way, what is the 
heed of that (human effort)? 

However, if it be argued that, since (prarabdha-)karma, 
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which by itself is invisible, is incapable of producing any result 
without the combination of visible accessories, therefore human 
effort is necessary in such cases as agriculture etc., then even in 
the case of the practice of Yoga the answer is the same, because 
the goal attainable through it, jivanmukti, too, being of the nature 
of unsurpassable Bliss, remains included in the results of 
prarabdha-karmas.' Or, just as action that has commenced 
yielding its result is considered to be stronger than trattva-jRàna 
because it is seen to be so, similarly let it be held that the practice 
of Yoga is stronger even than that action, because it is a matter 
of experience that endeavour sanctioned by the scriptures is 
everywhere stronger than that (prarabdha-karma). And so has 
the venerable Vasistha said: 


O scion of the Raghu dynasty, indeed, everything is 
always achieved here in this world by all through the proper 
application of human effort (paurusa). It is mentioned in the 
scriptures that human effort is of two kinds—opposed to and 
in accord with the scriptures. Of these, that which is opposed 
to the scriptures leads to evil; that which is in accord with 
the scriptures leads to the supreme human Goal (L. Y. Và., 
Mumuksu-vyavahara-varnana, 1-2.) 


“Opposed to the scriptures’ means ‘prohibited by the scriptures’; 
‘leads to evil’ means ‘leads to hell’; ‘in accord with the scrip- 
tures’ means ‘enjoined by the scriptures’, which through purifi- 
cation of the internal organ ‘leads to the supreme human Goal’, 


1. The human body, which is a creation of. prarabdha-karma, is meant 
for the experience of happiness and sorrow. And even the last body in 
which one gets Liberation is a creation of prarabdha-karma. The bliss of 
Jivanmukti that one enjoys in the last body is also a result of prárabdha- 
karma. Thus, just as human effort is necessary for giving visible shape (9 
the result of prarabdha-karma in such cases as agriculture etc., even so it 
is necessary to resort to Yoga, which is a form of human effort, in order to 


give expression to the bliss of Jivanmuliti which is a result of prarabdha- 
karma. 
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i.e. to the highest among the four human goals,! viz. Liberation. 


The current of desire flows through the two channels of 
good and bad. Through human effort it should be made to 
flow through the good channel. 

O greatest among the valiant ones, lead your own mind 
which is engrossed in bad deeds to good ones alone, through 
the power of human effort. 

O destroyer of enemies, when through abhyasa your 
(good) desires arise quickly, then you should know that your 
practice has been successful (ibid. 9, 10, 13). 


‘Desires’ are to be understood as the good ones. 


Even in a difficult situation, you should take up without 
hesitation only the good ones. My son, there is no harm if 
the good desires multiply! 

So long as you are unenlightened, so long as you have 
not known that Goal, you should behave in the way ascer- 
tained on the authority of the guru and the scripture. 

After that, even this (good) desire should certainly be 
discarded by you who want to get rid of the current of de- 
sires, and have known the Reality as a result of having burnt 
the kasayas (defects) (ibid. 14—16). 


So, even if transmigration, to which the witness is subjected 
on account of non-discrimination, gets dispelled as a result of 
enlightenment through discrimination, one still becomes a 
supreme yogi, ajivanmukta, (only) when even the natural modi- 
fications of the mind, which are sustained under the influence 
of prarabdha-karmas, are removed through persistence in the 
practice of Yoga. The conclusion is that, in the absence of 
restraint of the modifications of the mind, however, one is not a 


1. The four human goals are—dharma, religious merit; artha, wealth; 
kama, enjoyment; moksa, Liberation. 
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yogi of the highest class, even though he has tattvajnana. The 


remaining things in detail are to be found out from the Jivan- 
mukti-Viveka. 


Thus in the foregoing text it has been said that one who has 
tattvajnana, but does not have jivanmukti, is not considered to 
be a yogi of the highest class; on the other hand, one who has 
tattvajnana and (also) jivanmukti is a yogi of the highest class. 
In both their cases there can be no doubt about their videha- 
kaivalya, being liberated after the fall of their present bodies, 
because even after the eradication of nescience through enlight- 
enment the aggregate of body and organs persists (only) so long 
as the actions that have commenced yielding their fruits remain, 
and because there is no cause for (their) rebirth when the present 
. aggregate of (their) body and organs ceases to exist after the 
cessation of the actions that have begun yielding their fruits. 

But, as for the person who has attained purity of mind 
through the earlier performance of rites and duties, leading up 
to vividisa (the desire for a direct knowledge of the Self); and 
takes to the life of a monk of the paramahamsa class by 

renouncing all actions—by virtue of his having performed all 
` that had to be done—; (and) approaches a teacher who is a 
paramahamsa-monk and a jivanmukta by having realized the 
Self, and who is capable of enlightening others; and then gets 
from him the instruction about the great Upanisadic sayings; 
and, with a view to getting rid of the obstacles (to Knowledge), 
viz. .asambhavana and viparita-bhavana with regard to those 
(Upanisadic Sayings), resorts through the'grace of the teacher to 
Sravana, manana and nididhyasana—with the aid of the (Uttara) 
Mimamsa (Vedanta-Sütras) having the four sections! beginning 
with “Hence (is to be undertaken) thereafter a deliberation on 
Brahman’ and ending with ‘...There is no return for the released 
souls, on the: strength of the Upanisadic declarations’—, he, 


l. Samanvaya, reconciliation, through proper interpretation; Avirodha, 
. non-contradiction; Sadhana, spiritual practice; Phala, result. 
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though imbued with faith, dies verily in the intermediate stage 
while engaged in $ravana, manana and nididhyasana, without 
attaining perfection in Knowledge because of his efforts being 
limited by the shortness of life! He does not become liberated, 
since his nescience is not destroyed in the absence of perfection 
of Knowledge; nor does he have the result that follows from the 
rituals associated with worship, (viz.) the experience ofthe world 
of gods, by passing through the Path starting from (the deity of) 
, light; nor even does he experience the fruit of mere rituals, (viz.) 
the experience of the world of manes, by passing through the 
Path beginning with (the deity of) smoke; because of his having 
renounced both rituals and worship. 

Hence, a person of this kind, who has failed in Yoga 
(yogabhrasta), will either attain the painful states of being born 
as insects etc.—because in addition to being unenlightened he 
has no association with the Path of Gods and the Path of Manes, 
like one who has deviated from following the rules of castes 
and stages of life—, or he will not attain the painful states, be- 

cause like Vamadeva he is free from actions condemned by the 
| scriptures. 

With his mind perplexed by such doubts,— 


oat Same, Arjuna said: 


aa: sad arneafraara: | 
ama Aaa at aft pen esf zion: 


37. O Krsna, failing to achieve the perfection of Yoga, what 
goal does one attain who, though possessed of faith, is not suf- 
ficiently diligent and whose mind becomes deflected from Yoga? 


Yatih is one who is naturally diligent. The negative (prefix 
a in ayatih) is used to indicate insufficiency, as for instance in, 
'alavanà yavágü: the gruel is insufficiently salted’, etc. Ayatih 
Means one without sufficient diligence. Upetah, endued; srad- 
dhayà, with faith, in the form of a feeling of trust in what the 
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teacher and Vedanta say. And sraddhá is suggestive of Sama 
etc. which accompany it; for, the Sruti says, 


(Therefore he who knows it as such) becoming self. 
controlled, calm, withdrawn into himself, enduring and ful] 
of $raddhà, sees the Self in his own self (body) (Br., 4.4.23). 


(Endued) with that ($raddha). 

In spite of being equipped with the four spiritual disci- 
plines—(viz.) discrimination between what is eternal and what 
is ephemeral, dispassion towards enjoyment here and hereafter, 
perfection (sampad) of sama, dama, uparati, titiksa, sraddha, 
etc., and mumuksutva?—and practising Sravana etc. of the teach- 
ings of the Upanisads after having approached a teacher, 
yogaccalita-manasah, one whose mind has become deflected 
from Yoga, from the direct experience of Reality, which is born 
from the perfection of sravana etc., (i.e.) one whose mind has 
become deprived of the result of that (Yoga) because of the 
shortness of one’s span of life, and because, owing to the rest- 
lessness of the organs at the time of death, it is impossible to 
practise spiritual disciplines (then); he, Owing to the very fact 
of non-accomplishment of Yoga, aprapya, failing to achieve; 
yoga-samsiddhim, perfection in Yoga, the removal of nescience 
and its effects, which is brought about by tattvajnana and is 
accompanied by non-return; i.e. by dying as an unenlightened 
person, O Krsna, kam gatim, what goal, good or bad; gacchati, 
does he attain— since rites and duties have been given up (by 
him), since Knowledge has not arisen (in him), since he has 
practised the spiritual disciplines for Liberation as prescribed 


in the scriptures, and since he is free from actions condemned 
by the scriptures? 


He enlarges upon this cause of doubt itself: 


1. Another reading is samahi 


tah, concentrated. 
2. See p. 22, £n. 2. 
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aR weremet eA wert: uf acu 


38. O Mighty-armed one, having deviated from both, 
without support, deluded on the path to Brahman, does he not 
get ruined like a scattered cloud? 


Kaccit is used to express eagerness about the question. 

Mahabaho, O Mighty-armed one: One whose four arms 
are powerful, capable of removing all the troubles of all the 
devotees, or, capable of granting the four human goals; by this 
is implied absence of irritation caused by the questions, as also 
patience in giving answers to them. 

Vimudhah, one who is deluded; pathi brahmanah, on the 
path leading to Brahman; one who is confused in Knowledge, 
the path through which Brahman is attained; i.e. one in whom 
has not arisen the direct experience of the unity of Brahman and 
the Self; apratisthah, one who is without support, one who is 
bereft of the disciplines, (viz.) worship, and rites and duties, 
which are the causes of passing along the Path of Gods and the 
Path of Manes—on account of having given up all actions, to- 
gether with worship; one of this kind, ubhaya-vibhrastah, who 
has deviated from both, who has deviated from the Path of Karma 
(rites and duties) and from the Path of Knowledge; na—(this 
word is) used to imply a question—does he not; na$yati, get 
ruined; chinna-abhram iva, like a scattered cloud? 

Just as a detached, scattered (patch of) cloud, which has 
separated from a previous mass of cloud because of wind but 
has not united with the next mass of cloud, becoming unfit for 
raining gets destroyed in the middle itself, similarly (does not) 
a yoga-bhrasta (one whose Yoga has got interrupted) get de- 
stroyed in the middle itself, he being unfit for attaining the fruits 
of (both) rites and duties and Knowledge, on account of having 
separated from the former Path of Karma (rites and duties) and 
not having attained the latter Path of Knowledge? 

By this is denied the combination of Knowledge and action. 
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For, according to this view, even if the result of Know 
not acquired, there is the possibility of getting the resul 
and duties, and hence ‘deviation from both’ becomes impossible, 
Nor should it be said that, speaking of his becoming deprived of 
the results of actions is considered possible because Of his 
renouncing the results of actions even when he is capable of 
actions. For it has been established in various ways, by quoting 
from the sayings of Apastamba and others, that even actions done 
without hankering for results have results. Therefore this question 
is only with regard to those who have renounced all actions; for it 
is only in their case that the doubt of running into evil can arise. 


ledge be 
t of rites 


The son of Prthà requests the Lord, the inner Controller, to 
remove the doubt as shown above: 


UA vmi qum Sge: d 
Met: WEA Sa A qd 0391 


39. O Krsna, You should totally remove this doubt of mine. 
For, none other than Yourself can be the dispeller of this doubt! 


O Krsna, arhasi, You should; asesatah, totally; chettum, 
remove; etat, this—which has thus been shown before; sam- 
Sayam, doubt; me, of mine—by destroying the roots of the doubt, 
(viz.) unrighteousness etc. Anticipating (that the Lord might say), 
“Someone other than Me, a sage or a god, will remove this doubt 
of yours’,.he says: Hi, for; na tvat-anyah, other than Yourself, 
who are the omniscient supreme Lord, the originator of the scrip- 
tures, the supreme Teacher, who are full of compassion, no one, 
be he a sage ora god, who is not omniscient on account of not 
being God; upapadyate, can be; chettà, the dispeller, the . 
destroyer, by giving the appropriate answer; asya samSayasya, 
of this doubt, with regard to the attainment of the next world by 
a yoga-bhrasta. Therefore You alone, the direct Witness of 


everything and the supreme Teacher, should remoye this doubt 
of mine. This is the meaning. 
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By way of removing this kind of apprehension in Arjuna’s 
mind about the ruin of a yogi, (He states) the answer: 


sittTatqara, the Blessed Lord said: 


ue Ade aga aeea faena 
we apaa aa met nxon 


40. O Partha, there is certainly no ruin for him here or 
hereafter. For, no one engaged in good meets with a deplorable 
end, My son! 


What is meant by saying that the yogi who has ‘deviated 
from both’ gets ruined? Does he, like some perverse person, 
become an object of censure by good people in this world, on 
account of renouncing the rites and duties enjoined by the Vedas, 
or, does he get some inferior state in the next world—as is stated 
in the Sruti, 


On the other hand, through neither of these two Paths 
(are born those small creatures that transmigrate again and 
again) (Ch., 5.10.8), 

(While those others who do not know these two ways) 
they become insects and moths, and these frequently biting 
things (gnats and mosquitoes) (Br., 6.2.16)? 


So also it has been said by Manu, 


A Brahmin who falls from his own (caste) duties is born 
as an eater of vomit (dog), or a fire-mouthed (ghost or a fox) 
(Ma. Sm., 12.71), etc. 


The Lord answers that neither of these two is true: O son of 
Prthà, na eva vidyate, there is certainly no; vinasah, ruin; iha, 
here; na amutra, nor hereafter; tasya, for him—for one who in 
accordance with the scriptures resorts to renunciation of all 
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actions, who has become detached from everything, who dies 
while in the midst of practising sravana etc. of the Vedanta after 
having approached a teacher, and who is a yoga-bhrasta. He 
(the Lord) adduces the reason for this statement that there is no 
ruin for him in either case: Hi, for; na kascit, no one, whosoever; 
kalyana-krt, who is engaged in good, who acts according to the 
injunctions of the scriptures; gacchati, meets with; durgatim, a 
deplorable end—infamy here, and being born as insects etc, 
hereafter. However, it goes without saying that this one, verily 
being superior to all, does not meet with a deplorable end! This 
is the idea, 

A father is called tata since he projects himself in the form 
of his son. The suffix an is used to denote the word itself; so 
tata means tata itself, as in the case of raksasa (from raksas), 
vayasa (from vayas). And since it is the father himself who is 
born in the form of the son, therefore the addressing of the dis- 
ciple, who can be equated with a son, as fata is for indicating 
abundant favour. 

The statement that a yoga-bhrasta attains a painful state, 
like one who has deviated from his own caste duty, because he, 
being unenlightened, has no relationship with either of the Path 
of Gods and the Path of Manes—that is wrong. For, since this 
one gets associated with the Path of Gods, the logic is unten- 


able. Because according to the Sruti in the context of the ‘five 
fires’, 


Those who know this (meditation on the five fires) as 
such, and those others who meditate with faith and truthful- 


ness! in the forest, reach the deity identified with the flame 
(Br., 6.2.15), 


it is said that, equally with those who meditate on the five fires, 
even those who do not perform sacrifices but, imbued with faith 
and truthfulness, are seekers of Liberation attain the world of 


1. S. takes satya to mean Satya-brahman, i.e. Hiranyagarbha. 
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Brahma along the Path of Gods;! and because in the case of one 
who is engrossed in sravana etc. but is a yoga-bhrasta, $raddhà, 
faith, stands stated in the text, *...becoming...full of faith’, and 
truthfulness, consisting in the restraint of the activity of speech 
in the form of speaking what is not true, stands stated in, 
*... (becoming) self-controlled, calm... (Br., 4.4.23)— indeed, 
damah means the restraint of the perverse behaviour of the 
external organs—; and because in the scripture on Yoga it (satya, 
truthfulness) is mentioned as a constituent of Yoga—‘ Ahimsa 
(non-injury), satya (truthfulness), asteya (non-stealing), 
brahmacarye (continence) and aparigraha (non-acceptance of 
gifts) are calied yama’ (P. Y. Sü., 2.30; see under 4.28 here). 
There is no harm if, however, Brahman itself is meant by 
the word satya (in Br., 6.2.15, see above); for, the Sravana etc. 
of Vedanta also consists in contemplating on the Truth that is 
Brahman, and hence, even if one may not perform sacrifices, it 
is possible for him to attain the world of Brahma like those who 
meditate on the ‘five fires’. Accordingly there is the Smrti, 
‘The world of Brahma (is attained) from renunciation’ (Mbh.). 
So also it is said in the Smrti that, even the daily deliberation 
on the teachings of the Vedanta has a result equivalent to the 
result of doing penance eighty times! And thus, since even 
any one among renunciation, faith, truthfulness, and 
deliberation on Brahman is a means to the attainment of the 
world of Brahma, so what wonder is there that their combi- 
nation is a means to that end? And hence the followers of the 
Taittiriya (branch of the Vedas) say in, “For him who knows 
thus (is the result) of sacrifice’ (Tai. Ar., 10.64.1), that the 


1. As the soul comes down for rebirth, it passes through heaven, clouds, 
earth, man and woman. These five are to be meditated on as five sacrificial 
fires. ‘Those householders who know...that they are born of fire...and 
are but another form of fire, and those others who meditate with—not 
upon—faith upon Satya-brahman, or Hiranyagarbha, in the forest, in other 
words, the hermits and monks who constantly live in the forest, all reach 
the deity identified with the flame.'— Commentary of S. on the quoted 
Br. text, 
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behaviour of a yogi is tantamount to all the virtues, The Smrti 
also says: 
By one whose mind settles even for a moment in the 
thought of Brahman, bath has been taken in the waters of all 
the sacred places; the entire earth stands given as a gift; a 
- thousand sacrifices have been performed; all the gods have 
been worshipped; his own forefathers stand saved from trans- 
migration; and he too becomes adorable in the three worlds 

(L. Y. Va., Sastra-grahana-phala-nirdesa, 34). 


Hence, what follows from the fact that, on account of being 
a performer of virtuous deeds thus, there is no destruction in 
both the worlds for a yoga-bhrasta? This is being answered: 


ma yapi Aaga ma: aa: ad 
Wii staat 7 RA uxen. 


41. Attaining the worlds of the righteous, and residing there 
for eternal years, the man fallen from Yoga is born in the house 
of the pious who are prosperous. 


Someone who has set out on the path of Yoga, who has 
renounced all actions, who dies while in the midst of practising 
$ravana etc. of the Vedanta may hanker for objects on account 
of the rise of the desire for enjoyment accumulated in the past. 
Someone else, on the other hand, does not hanker, on account 
of firmness in the attitude of vairagya, detachment. 

Between these, the yoga-bhrasta of the first kind, he, 
prapya, after having attained; lokan, the worlds; punya-krtam, 
of those who had performed righteous deeds, (as for instance) 
those who had performed the Horse-sacrifice, (i.e. having at- 
tained) the Brahmalokas, by passing through the Path of Light 
etc.—although the world of Brahma is one, the plura! number is 
used from the point of view of the differences in the levels of 


enjoyment—; and there, usitva, residing, enjoying his stay; for 
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Sasvatih samah, eternal years—years measured according to the 
standards of Brahma; then at the end of it, because of the pres- 
ence of residual desires for enjoyment, as in the cases of 
Ajatasatru, Janaka, and others, abhijayate, is born; gehe, in the 
house, in the lineage; Sucinam, of the pious, of the virtuous; 
Srimatam, who are Prosperous, (for instance) great kings and 
emperors. 

The idea is that, Owing to the predominance of the desire 
for enjoyment, he, after the world of Brahma, is born as a great 
king, being ineligible for the renunciation of all actions. 


With regard to the second one, the Lord states the other 
position: 


Amma qaf 
PRI ds Vn bie e 


42. Or he is born in the family of enlightened yogis only. 
Such a birth as is of this kind is surely more difficult to get in 
the world. 


But when there is an abundance of such good qualities as 
Sraddha, vairagya, etc., then on account of the absence of desire 
for enjoyment, he, without going at all to the worlds of those 
who had performed righteous deeds, bhavati, is born; kule, in 
the family; yoginam eva, of the yogis only, of poor Brahmins; 
dhimatam, who are enlightened, who have the knowledge of 
Brahman; but not (in the lineage) of wealthy kings. By this use 
of the word yoginam, of the yogis, the men of rites and duties 
are not taken into consideration. As for the birth of a yoga- 
bhrasta in the lineage of pious kings who are prosperous, that 
too is difficult to get, because it is possible (only) through 
numerous meritorious acts and because it culminates in Libera- 
tion. But as for the birth in the tamily of pious, poor Brahmins 
who have knowledge of Brahman. etat janma, such a birth; yar 

' ldráam, as is of this kind, as is well known in the cases of Suka 


31 
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and others, which is free from all kinds of false Steps; is hj 
surely; durlabha-taram, more difficult to get; loke, in the wor d 
Thus the second one is praised because he is fit for the renun- 
ciation of all actions, on account of being free from all desires, 


Why is it that the births of these two kinds are difficult t 
have? Because,— 


wa d gaidi waa uidzfeen d 
ad wowdb wu desl mueres uxai 


43. There he gets associated with the wisdom that was 
acquired in the previous body. After that he also strives further 
for perfection, O scion of the Kuru dynasty. 


Tatra, there, even in both the kinds of births; labhate, he 
gets; (buddhi-samyogam) associated with wisdom (buddhi), with 
the conviction regarding the identity of Brahman and the Self, 
ie. with all the disciplines necessary for that; tam paurva- 
dehikam, which were acquired in the previous body, only to the 
extent that (each one) among renunciation of all actions, 
approaching a teacher, sravana, manana and nididhyásana was 
practised (in that body). Not only does he verily get (associated 
with that wisdom) but, tatah, after that, after getting that; ca 
yatate, he also strives, also makes effort; bhiyah, further, to 
attain the stage higher than the one (already) achieved; 
samsiddhau, for perfection—samsiddhi means Liberation; for 
the sake of That (Liberation); i.e. he wins all the stages up to 
Liberation, O scion of the Kuru dynasty. 

Since you also, as a yoga-bhrasta, have been born in the 
family of pious and prosperous people, therefore the acquisition 
of Knowledge will be easily achieved due to your past 
impressions. The eulogy of the highly distinguished Kuru is for 
implying this. 

This idea is expressed in the words of the venerable 
Vasistha, as for instance (on being asked by) Sri Rama: 
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O venerable sir, when one dies after ascending to the 
first, second and third planes, what state does he gain? (L. Y. 
Va., Yoga-saptabhiimika-upakhyana, 53.) 


The seven planes have already been explained earlier (under 
3.18). Among them, the first plane, called Subheccha, good 
resolve, is the desire for Liberation, preceded by sama, dama, 
śraddhā, titiksà, renunciation of all actions, etc., which follow 
from dispassion towards enjoyment of objects here and hereafter, 
(this in turn) preceded by discrimination between the eternal 
and the ephemeral; i.e. it is the abundance (sampad) of the 
sádhana-catustaya, the four kinds of spiritual disciplines (see 
under 37). Then comes the second plane consisting in the delib- 
eration (vicadrana) on the Vedantic teachings after approaching 
a teacher; that is to say, it is the abundance of Sravana and 
manana. After that comes the third plane called tanumanasa, 
. fineness of the mind, in the form of freedom from doubt 
regarding tattva-jfidna, Knowledge of Reality, resulting from 
$ravana and manana; that is to say, it is the abundance of 
nididhydsana. As for the fourth plane, it is nothing but the direct 
experience of Reality. The fifth, sixth and seventh planes are 
the different stages of jivanmukti itself. This has been explained 
earlier in the third (chapter). 

With regard to one who dies after attaining the fourth plane 
among them, there can be no doubt at all of his attaining videha- 
kaivalya (Liberation after the fall of the present body) after death, 
even though he does not have jivanmukti. But one who attains 
the three planes after that (fourth) is Liberated even while living; 
What need to speak of (his Liberation) after death! In this way, 
there can be no doubt with regard to the four (later) stages. 
However, since in the (previous) three planes that stand for spiri- 
tual practices there is renunciation of rites and duties, and 
absence of enlightenment, an apprehension does arise. Hence 
the question relates to these only. 

(In reply to Sri Rama’s question) the venerable Vasistha 
Said: 
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The previous sins of an embodied person whose life 
becomes separated from the (three preceding) planes of Yoga 
get dissipated according to the extent (of his success) in the 
plane concerned. . 

Then, in the company of women he disports in heavenly 
aerial cars and in the cities of the rulers of the (various) worlds 
and in the groves and arbours of Mt. Meru. 

Thereafter, when the period of experience (there) is over 
due to the dissipation of the accumulated merits and the sins 
incurred previously, the yogis are (re-)born on earth. 

These persons, who are endowed with the impressions 
of Yoga, practise Yoga itself after being born in the secret! 
houses of pious, prosperous, meritorious and holy persons. 

There the wise ones, becoming apprised of the gradual 
stages of the planes of Yoga to which they had got used 
through previous practice, they proceed higher up along the 
planes (of Yoga) (ibid. 57-61). 


Here only that monk who has renounced all actions is spoken of 
in whom, at the time of departure of (his) life, desire for enjoy- 


ment springs up on account of the predominance of the impres- . 


sions of the desire for enjoyment accumulated previously, the 
impressions of vairagya (dispassion) practised for a short period 
being weak. 

Butthe monk in whom, the impressions of dispassion being 
predominant, the desire for enjoyment does not arise at the time 
of departure of (his) life, owing to the grace of the Lord earned 
through his great merit, (he) is born only in the family—free 
from the causes of all lapses—of Brahmins who are knowers of 
Brahman, without the interruption of enjoyment (in the various 
worlds). In his case, unlike as in that of the former, there can be 
no apprehension as regards Liberation, because it.is easily 
possible as a consequence of the manifestation of the previous 
impressions. Hence he has not been mentioned by Vasistha. But 


: 1. i.e. they are born secretly. 
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he has been specifically mentioned by the supremely compas- 
sionate Lord—by stating an alternative proposition with the word 
athava, or. The rest is clear. 


Well, in the case of one born in the family—free from the 
causes of all lapses—of Brahmins who are knowers of Brahman, 
let him—due to the absence of the intervention of enjoyment of 
objects and due to the rise of uninterrupted pre-existing impres- 
sions—once more have spiritual practice for Knowledge, pre- 
ceded by renunciation of all actions. But in the case of one who 
is born in the lineage of great prosperous kings and emperors 
after the intervention of various kinds of enjoyment of objects, 
how can there occur the rise of the impressions of Knowledge 
Which were interrupted for long, because desire for enjoyment 
of objects is dominant and there is a possibility of lapse? Or, 
how can one who is ineligible to renounce all actions on ac- 
count of being a Ksatriya have the disciplines for Knowledge? 

The answer to that is being stated: 


Wafer ata gays a: | 
fsramqefü pp duum Th 3-91 


44. Verily, by that past habit itself he is carried forward, 
even in spite of himself! Even a seeker of Yoga transcends the 
Veda. . 


Tena, by that; pürva-abhyásena eva, past habit itself, even 
though acquired in a very remote birth; i.e. by the tendency 
towards Knowledge gathered previously, hriyate, he is carried 
forward, made to come under its influence, made to proceed 
towards the disciplines for Liberation by being suddenly lifted 
up from the desire for enjoyment; avasah api, even in spite of 
himself, even though he be not striving for the disciplines meant 
for Liberation; because, being concerned with Reality, the desire 
for Knowledge, even though followed for a short time, is by 
itself more powerful than the desires for enjoyment, which 
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concern unreal things. Notice, for instance, how you yourself, 
who had headed for war, have suddenly become inclined to 
Knowledge on the battle field owing to the predominance of 
past impressions, even though you were not actively Seeking 
Knowledge! 

Hence it was said above, ‘Here there is no destruction of 
the result of action’ (2.40). The idea is that the tendency to 
Knowledge, even if it be interrupted by many thousands of lives, 
does surely produce its own result by demolishing all opposi- 
tion to it. : 

The eligibility to Knowledge in the case ofa Ksatriya stands 
verily affirmed even in the absence of (his) renunciation of all 
actions. As an object, such as a horse etc., though surrounded 
by many guards is stolen away—even irrespective of its own 
wish—by a thief because of his own special ability by befooling 
them all, and later on there is a sadness in the form, *(Alas!) 
when was it stolen?', similarly a person whose Yoga was inter- 
rupted, although he be in the midst of many obstacles, is still 
brought under its own sway—even if he has not wished for it— 
by the powerful impression of Knowledge owing to its own 
special ability itself, by overcoming all impediments. This is 
indicated by the use of (the verb) hr (to carry away). For this 


great kings and emperors after having enjoyed in the interval 
many objects, even he, as a result of the predominance of the 
tendency to Knowledge, ativartate, transcends, in that life— 

. exists (vartate) by going beyond (ati)—; sabda-brahma, the 
Veda, which is an exponent of rites and duties; that is to say, by 
going beyond the eligibility for rites and duties, he becomes 
competent for Knowledge. 


It is to be noted that by this also is denied a combination of 
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Knowledge and action, because in the case of combination it 
becomes impossible for a man of Knowledge to go beyond rites 
and duties. 


And when in this way a yoga-bhrasta dies even in the first 
plane, and even after getting a birth in the lineage of great kings, 
which too occurs after being intervened by the tendency to many 
kinds of enjoyments and which is a source of many lapses, 
becomes competent for Knowledge by transcending the 
eligibility for rites and duties, owing to the predominance of the 
tendency to Knowledge acquired before, it needs no mention 
that a yoga-bhrasta who after dying while in the second or the 
third plane is born either in the lineage of great kings—at the 
end of enjoyment of objects—or is born, without experiencing 
enjoyment at all, in the family of Brahmins who are knowers of 
Brahman, (he) gets liberated from the bondage of transmigration 
as a result of becoming competent for Knowledge by transcend- 
ing the eligibility for rites and duties, and acquiring the result of 
that (Knowledge) by undergoing the disciplines needed for it. 

Hence the Lord says this: 


ae hf Aafa: 
maia ur wet RA, mem 


45. However, the yogi, applying himself with effort, be- 
coming purified of sin, and attaining perfection through many 
births, thereby achieves the highest Goal. 


Yatamanah, applying himself; prayatnát, with effort, more 
and more even than what he had done before; putting in inten- 
Sive effort, yogi, the yogi, possessed of the tendency (to Knowl- 
edge) acquired before; samsuddha-kilbisah, becoming purified 
of sin, becoming cleansed of the dirt of sin, which is an obstacle 
to Knowledge, by dint of that very merit earned through effort 
in Yoga; and as a result of this itself, (samsiddhah) attaining 
Perfection through many births (aneka-janma) by virtue of the 
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accumulation of the tendency (to Knowledge) and merit, (i e) 
attaining the final birth on account of the abundance of the 
tendency (to Knowledge) and the abundance of merit; tatah 
thereby, on the perfection of spiritual disciplines; yati, achieves: 


param, the highest; gatim, Goal, Liberation. The idea is that, as 
regards this there can be no doubt at all. 


Now, with a view to enjoining Yoga on Arjuna by rousing 
in him great faith, the yogi is being eulogized: 


qasan abit mas nsis: | 
aiamaa A ee aA vua 


46. A yogi is higher than men of austerity; he is considered 
higher even than men of knowledge. The yogi is also higher 
„than men of action. Therefore, O Arjuna, do you become a yogi. 


The yogi who is engaged in manonāśa and vasana-ksaya 
after the rise of tattvajnana is adhikah, higher; tapasvibhyah, 
than men of austerity, those who are engrossed in austerities 
such as Krcchra (penances), Candrayana,' etc.—as the Sruti says, 


Through Knowledge they.ascend That (State) from 
where (all) desires are banished. Persons following the 
Southern Path do not reach there, nor even do the men of 
austerity who are unenlightened (Sa. Br., 10.5.4.16). 


And for this very reason the yogi is higher ca karmibhyah, than 
the men of rites and duties also, than those who perform such 
rites as Jyotistoma etc. which include payment of fees (to the 
. priests); for, because of their ignorance both men of rites and 


1. Krcchra: austerity Consisting in bodily mortification; see under 4.28. 
Candrayana: a fast regulated by the moon, the food being diminished 
everyday by one mouthful for the dark fortnight, and increased in like 
manner during the bright fortnight; see under 4.28 and 9.27. 
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duties and men of austerity are ineligible for Liberation. The 
yogi who is possessed of direct experience (of Reality), matah, 
is considered; adhikah, higher; Jnanibhyah api, even than men 
of knowledge, even than those who have indirect knowledge 
(of Reality). 

Even than those who haye direct experience (of Reality) 
but have not become jivanmuktas owing to the lack of manonása 
and vasanda-ksaya, the yogi who is a Jivanmukta on account of 
being endued with mononása and vásanàksaya is higher—(this) 
is My view. Since this is SO, /asmát, therefore; you, who are a 
yoga-bhrasta, bhava, should, through perfection in the Spiritual 
disciplines, now become; yogi, a yogi—of the kind mentioned 
before thus: he who is a Jivanmukta, *that yogi is considered 
superior’ (32), through tattvajfüana, manonāśa and vasana-ksaya 
practised simultaneously by dint of greater and greater effort. 

The meaning of the address ‘O Arjuna’ is ‘O pure one’. 


Now He concludes the chapter by speaking of the yogi who 
is the highest of all the yogis: 


wh weet WRSHTSRTSN d 
Tears at At A A BHAA Aa: uve 


47. In relation to all the yogis without exception, he who 
adores Me with his mind fixed on Me and with faith, he is in 
My estimation the best of the yogis. 


Yah, he who; api sarvesam yoginam, in relation to all the 
yogis without exception, who are devotees of the lesser gods, 
(viz.) the Vasus, the Rudras, the Adityas, and others; bhajate, 
adores, constantly contemplates on; mam, Me, Narayana, the 
Lord of lords, as possessed of attributes or as attributeless, by 
giving up such erroneous notions as, ‘This one is a human being’, 
"This one stands on the same footing as the other gods’, etc.; 
madgatena antarātmanā, with his mind fixed on Me, on Lord 
Vasudeva, with his internal organ established, fixed (gata), in 
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Me through love, as a result of the special perfection of virtues: 
and sraddhavan, with faith, being greatly possessed of faith, i 
My adoration alone, as a consequence of the perfection of pre- 
existing impressions and association with holy men; sah, he 
alone, the yogi who is devoted to Me; matah me, is considered 
by Me, is, in the estimation of Mine who am the omniscient 
supreme Lord; yuktatamah, the best, among all those whose 
minds are in samadhi. Since in spite of the trouble involved in 
the practice of Yoga being the same, and in spite of the exertion 
involved in adoration being the same, he alone who is My 
devotee is greater than those who are devoid of devotion to Me, 
therefore you, who are My highest devotee, will easily be able 
to become the best of the yogis. This is the idea. 

. Thus in this chapter the section dealing with Karma (Ac- 
tion), involving the ascertainment of the meaning of the word 
‘thou’, has been concluded (by the Lord)—by showing the limits 
of Karma-yoga, the cause of purification of the mind; and by 
expounding Yoga along with its accessories for one who 
renounces all actions after that (mental purification); and, after 
rebutting objections and dissolving the doubt that a yoga-bhrasta 
gets deprived of the human Goal, (then) by instructing the means 
of controlling the mind. After this is begun the next group of six 
chapters for ascertaining Bhakti-yoga which was indicated in, 
‘he who adores Me...with faith’, and (for determining) the 


import of the word “tat, That’, viz. Lord Vasudeva, the object of 
adoration. 


May it be auspicious! 











; CHAPTER 7 


BRAHMAN AS AN OBJECT OF KNOWLEDGE AND 
MEDITATION 


Isalute that blessed son of Nanda who is supreme Bliss 
through and through, without devotion to whom there can be 
no Liberation, and who is the object of worship of all the ` 
yogis. 


After having thus explained, together with Yoga, the Entity 
implied by the-word ‘thou’ which has to be realized, through 
the first six chapters in which the dominant note is that of the 
discipline consisting in the renunciation of (all) actions, now it 
is necessary to explain the meaning of the word ‘That’ through 
the intermediate six chapters, in which the dominant note is of 
the presentation of Brahman which is to be meditated upon. 
Among them, again, the seventh chapter is begun for expounding 
the adoration of the Lord stated before in, 


In relation to all the yogis without exception, he who 
-adores Me with his mind fixed on Me and with faith, he is in 
My estimation the best of the yogis (6.47). 


In that context, these two (questions)—What form of God is to 
be adored? How should one fix the mind on Him?—could have 
been asked. Even though they were not asked by Arjuna, (the 
Lord) with a desire to Himself explain them out of His supreme 
compassion (said): 


sitwTarqara, the Blessed Lord said: 
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raat: WP art RAA: | 
HATS TAT wi wem MAR AT ue 


1. O Partha, hear how you, whose mind is fixed on Me and 
who have taken refuge in Me, will know Me without doubt and in 
full by practising Yoga. 


Srnu, hear; tat, that, while it is being stated by Me; as to 
yatha, how, the process by which; you, or someone like you, 
(asakta-manah) whose mind (manas), after rejecting other 
objects, is always fixed (asakta) mayi, on Me, on the supreme 
Lord possessing various kinds of (superhuman) powers such as 
of being the basis of the entire universe, and so on;—(how) you 
who are such, and who, for this very reason, madasrayah, have 
taken refuge in Me alone—it is well known that a servant of a 
king depends on the king but has his mind attached to (his own) 
wife and others; on the other hand, a seeker of Liberation takes 
refuge in Me (alone) and (also) has his mind fixed on Me—; 
Jjnasyasi, will know; mam, Me, who am endowed with all 
majesty, power, strength, etc.; asamsayam, in a way that is with- 
out doubt; and samagram, in full; yunjan, by practising; yogam, 
Yoga, concentration of mind, as stated in the sixth chapter. 


When it is said, “you will know’, a doubt may arise that 
this Knowledge is but indirect. By way of obviating this He 
eulogizes (that Knowledge) in order to make the hearerattentive: 


WH ase afew semester: | 
Taal te samma 1211 
2. I shall tell you in detail of this Knowledge that is com- 


bined with realization, after experiencing which there remains 
nothing else here to be known again. 


Idam, this; jfi@nam, Knowledge, about Me, which by it$ 
very nature is immediate, is indirectly spoken of as mediate 
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when it fails to produce its fruit owing to such Obstacles as 
asambhavaná etc. But the Knowledge Which, on the removal of 
asambhàvaná etc. as a result of the perfection of vicara, arises 
from that valid means itself is said to be immediate when it 
produces its result owing to the absence of obstacles. That itself 
is vijnana, realization (special Knowledge), because it is 
generated by maturity of vicara. Aham, 1, the closest friend; 
vaksyami, shall tell; fe, you; asesatah, in detail, fully—along 
with the disciplines, result, etc.—, of this immediate Knowl- 
edge itself—originating from the scriptures—, together with that 
realization;—following the declaration of the Sruti to the effect 
that everything is known when the One is known (Mu., 1.1.3; 
Br., 2.4.5), He says—yat Jnatva, after experiencing which 
Knowledge, of the form of eternal Consciousness—(i.e.) after 
making It the content of the mental modification arising from 
the Upanisadic texts; na avasisyate, there remains nothing; anyat, 
else, whatsoever; iha, here, on the empirical plane; jñātavyam, 
to be known; bhüyah, over again. 

When, through the knowledge of the absolute Existence, 
which is the basis of all, Existence alone stands as the residue 
after the sublation of everything imagined, then you willbecome 
Self-fulfilled through the very knowledge of That alone. This is 
the idea. 


‘And this Knowledge, which is of great consequence, is 
very difficult to have without My grace’, because,— 


Ayam wes «fef frat i 
amare fer aa aft awa: 3 


3. Among thousands of men a rare one endeavours for 
perfection. Even of the perfected ones, who are diligent, one 
perchance knows Me in truth. 


Sahasresu, among thousands; manusyanam, of men, who 
are eligible for scriptural knowledge and actions; Kascit, a rare 
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one; becoming equipped with discrimination between the eterna] 
and the ephemerai, accomplished through merit earned over 
many births, yatati, (i.e.) yatate, endeavours; siddhaye, for 
perfection, for the emergence of Knowledge through purification 
of the mind. Api, even; siddhànàm, of the perfected Ones, of 
the aspirants who have to their credit the merit earned before; 
yatatam, (i.e.) yatamananam, who are diligent, striving for 
Knowledge; kaScit, one perchance; vetti, knows, realizes directly, 
after the ripening of $ravana, manana and nididhyasana; mam, 
Me, the Lord; tattvatah, in truth, as non-different from the 
indwelling Self, as a result of the great (Upanisadic) sayings 
such as “Thou art That’, etc. taught by teachers. Among many 
persons, one who takes recourse to the disciplines leading to 
the knowledge of the Self is very rare. Even among those who 
take recourse to the disciplines, one who enjoys the fruit is very 


difficult to find. Hence, what to speak of the glory of Knowledge! 
This is the idea. 


Having thus drawn the attention of the hearer by arousing 
interest, He, by way of revealing His own absolute fullness by 
virtue of being the Self of all, first presents the inferior Prakrti: 


ynas arg: G wt gfata a | 
Hear git d fier wefawa xi 


4. This Prakrti (Nature) of Mine is divided eightfold thus: 
earth, water, fire, air, space, mind, intellect and also egoism. 


The eight prakrtis', viz. the five uncompounded subtle 
elements (tanmátras, monads), egoism (ahankara), mahat, and 
the Unmanifest (Avyakta), and the sixteen transformations 
(vikrtis), viz. the five compounded gross elements (mahabhiitas), 
the five motor-organs, the five sense-organs, and the mind— 
which is common to both (these groups of organs), are indeed 


1. See p.403. 
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spoken of by the Sankhyas. These very ones are the twenty-four 
principles. Among them, by bhümif (earth), apah (water), analah 
(fire), vayuh (air) and kham (space) are indicated the five 
tanmatras (monads, the five uncompounded subtle elements), 
consisting of smell, taste, colour, touch and sound, which are 
the subtle states of the five mahabhitas (the compounded gross 
elements), called earth, water, fire, air and space. As for the 
words buddhi (intellect) and ahankara (egoism), they bear their 
(usual) meanings. And by the word manah (lit. mind) is indicated 
the remaining (principle) Unmanifest (Avyakta), because it is 
necessary to abandon its (usual) meaning on account of being 
correlated with the word prakrti (in the verse). 

Or, by the word manah is implied iis cause, ahankara 
(egoism), on account of its proximity to the five tanmátras (i.e. 
in the verse it is listed just after the tanmátras). But the word 
buddhi is verily used in the primary sense as the principle of 
mahat, which is the cause of ahañkāra (egoism). And by the 
word ahankara is indicated the Unmanifest (Avyakta), which is 
the same as nescience and is filled with all (kinds of) vasanas, 
impressions; and (this is so) because (both of them are) possessed 
of such special qualities as being the impellers (of others), etc.! 

Iti, thus, in the aforesaid manner; is iyam, this; prakrtih, 
Prakrti, the Divine Power called Maya—which is immediately 
perceptible on account of being revealed by the Witness, which 
is by nature inexpressible, and which consists of the three gunas 
(qualities, sattva, rajas and tamas); bhinna, divided; astadha, 
eightfold; it has undergone differentiation in eight ways. The 
idea is that all the material objects, without exception, become 
included in this itself. 

However, according to our own conclusion, buddhi (intellect) 
and ahankara (egoism), which are the same as (the powers of) 
witnessing and willing, are surely transformations of Maya. And 


1. Ahankara, egoism, impells an individual to actions; similarly, the 
Avyakta, Unmanifest, which is the primal source of everything, causes 
transformations in all things gross and subtle. 
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we have repeatedly said that the five tanmdtras (monads) stand 


for the five gross elements in their uncompounded state. (See 
under 3.42; 4.27; 6.25.) 


Thus in the course of stating that the Prakrti characterized 
as the ‘field’ is the inferior one, He speaks of the superior Prakrti 
that is characterized as the ‘Knower of the field’: 


anaia wi fafz d oq | 
Sai weet wid ar oT gun 


5. O mighty-armed one, this is the inferior (Prakrti). Know 
the Prakrti of Mine which, however, is different from this, which 
is higher, which has taken the form of the individual soul (jiva), 
and by which this world is held together. 


Iyam, this, the Prakrti which is such, which was previously 
described as being eightfold and as consisting of the sum total 
of all insentient things; is apard, inferior, because it is uncon- 
scious, meant to subserve others, and is of the nature of worldly 
bondage. O mighty-armed one, viddhi, know; the prakrtim, 
Prakrti; me, of Mine; which, tu, however—by the (use-of the) 
word fu is meant that it (this latter Prakrti) defies being identified 
(with the previous one) in any way whatsoever; is anyam, 
different; itah, from this, from the Prakrti consisting of the sum 
total of insentient things and characterized as the ‘field’; which 
is param, higher, superior; jiva-bhütàm, which has taken the 
form of the jiva, which is sentient by nature, which is character- 
ized as the *Knower of the field’, which is identical with Me, 
and which is absolutely pure; and yaya, by which, by which 
Prakrti characterized as the *Knower of the field’, which has 
taken the form of the Jiva and has entered into them; idam, this; 
Jagat, world, the sum total of insentient things, which by itself 


is prone to disintegration; is dhāryate, held together—as is said 
in the Sruti, 
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...by entering (into these three gods) in the form of the 
soul of each individual being, I shall clearly manifest name 
and form (Ch., 6.3.2). 


The idea is that it (the world) cannot be upheld when bereft of 
the tva. 


In the course of adducing, with regard to the existence of 
the two Prakrtis spoken of, a proof in the form of an inference 
based on the grounds of their effects, He reveals that He Himself 
is the source of creation etc. of the world through them: 


Weed ant aafia | 
HE HSS WM: Wa: ATAN eg I 


6. Know it for certain that all things (sentient and insen- 
tient) have these as their source. I am the origin as also the end 
of the whole Universe. 


Iti upadhàraya, know it for certain; that sarvani, all: 
bhitani, things, sentient and insentient, which are possessed of 
the characteristics of having birth (bhavana), (i.e.) all that are 
born; etat-yonini, have these (etat) as their source (voni)—they 
are those that have as their source these two Prakrtis spoken of 
before as inferior and superior, and as the ‘field’ and as the 
‘Knower of the field’, Since the effects are in the form of a 
combination of sentience and insentience, therefore you should . 
infer that their source also is a combination of sentience and . 
insentience. This is the idea. 

Since My limiting adjuncts in the form of the ‘field’ and 
the “Knower of the field’ become thus the two sources (prakrtis), 
therefore, through them, aham, I, who am omniscient, the Lord 
of all, omnipotent, possessed of Maya as the limiting adjunct; 
am the prabhavah, origin, the cause of birth; tatha, as also; 
Pralayah, the end, the cause of destruction; krtsnasya, of the 
whole; jagatah, Universe, consisting of the sentient and the 


32 
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insentient; (i.e.) of all those that are the products. As (the jiva 
is) in the case of dream-creations, so I Myself, who am the 
wielder of Maya, am the material cause and the Witness of the 
Universe consisting of Maya, by virtue of My being the basis 
and the content of Maya. This is the purport. 


Since I Myself am the cause of the birth, continuance and 
destruction of the entire creation through Maya, therefore in 
reality,— 


Ta: Wt Aeifeefset SUD d 
fa adie wa gat afro sa non 


7. O Dhananjaya, there is nothing else whatsoever different 
from Myself. All this is strung on Me like pearls on a string. 


O Dhananjaya, just as the dream-objects (are not different) 
from the dreamer, (or as) the magical objects (are not different) 
from a magician, (or as) the silver created by (one’s) ignorance 
of nacre is (not different) from the Consciousness delimited by 
a piece of nacre, (similarly) na anyat asti, there is nothing else; 
kincit, whatsoever; parataram, different, true in the real sense; 
mattah, from Myself, who am the basis of Maya—which has 
become transformed as all that is seen—, who am the revealer 
of everything, who pervade everything as Existence and Self- 
effulgence, who am the Consciousness-through-and-through that 
is self-revealed and is supreme Bliss, and who am the supreme 
Reality. The idea is that whatever is imagined on Me does not, 
in reality, differ from Me—as stated in the Brahma-Sutras: 


There is non-difference of those cause and effect on 
account of the texts about origin etc. (2.1.14). 


But from the empirical point of view, sarvam, all; idam, this, all 
that is insentient; is protam, strung; mayi, on Me, who am y 
nature Existence and Self-effulgence. It becomes fit forempirica 
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dealings brought about by Maya, as though existing because 
of My existence, as though manifested because of My Self- 
effulgence. The example for how everything is strung only on 
Consciousness is: iva, like; marniganá, pearls; sütre, on a string. 

Or: ...like pearls put in dream sütre, on Hiranyagarbha in 
the form of Taijasa, who (as Jiva) is the seer of dreams. The 
illustration as a whole is to be explained thus.! 

Others, however, explain this verse as an answer to the 
Opponents view as stated in the aphorism, 


There is some entity superior to this Brahman, because 
of the mention of the embankment, measure, connection and 
difference (B. S., 3.2.31). 


(That is to say:) O Dhanafijaya, mattah, as compared with Me, 
who am omniscient, omnipotent, the Source of all; na asti anyat, 
there is nothing else, no other independent cause of creation 
and dissolution ofthe entire Universe; which is parataram, more 
eminent. Since this is so, therefore all this aggregate of effects 
is strung, not on something else, but on Me who am the Cause 
of all. But the example, ‘like pearls on a string’, is only with 
regard to the fact of being strung, and not with regard to being 
the Cause. The proper illustration (for causality), however, 
should have been, ‘like earrings etc. (connected) with gold’. 


‘And the doubt, “It is well known that water etc. inhere in 
(the tanmatras) taste etc. How is all this inherent in You?", should 
not be raised, because it is I Myself who exist as taste etc.’— 
this He says in five verses: 


Wisang alta wensfer wierd: d 
ma: wdddy weg: b utes y uci 


live. according to this explanation, the dreamer himself is the creator 
Of the ‘pearls’ seen in dream, and these pearls are fixed on him alone. 
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8. O son of Kunti, I am the taste of water; I am the effulgence 
of the moon and the sun; (the letter) Om in all the Vedas; the 
sound in space; and manhood in men. 


O son of Kunti, that rasah, taste—pure and sweet, in the 
form of a fanmátra; which is the source of all the waters, which 
permeates apsu, all the waters; am aham, I. The idea is that all 
the waters inhere in Me who exist in that form (as taste). This is 
how it is to be explained in all the succeeding texts. Since this 
(divine) manifestation is taught for meditation, therefore too 
much attention (regarding the explanation) is not necessary. 

So also, asmi, I am; the prabha, effulgence; $asi-süryayoh, 
of the moon and the sun. The idea is that the moon and the sun 
are inherent in Me who am by nature the universal effulgence. 
So also, I am thepranavah, (the letter) Om; which interpenetrates 
sarva-vedesu, all the Vedas, as is said in the Sruti, 


For instance, as all leaves are held together by (their) 
midribs, in this way all the words are joined together by Ori 
(Ch., 2.23.3). . 


‘Held together’ means interconnected; ‘all the words’ means 
all the Vedas. 

I am the pure sabdah, sound, in the form of a tanmātra; 
which exists everywhere khe, in space. I am paurusam, the 
manhood, which is common to all men; and is inherent nysu, 
in men. In Me who am common to all are inherent all the 
particulars, in accordance with the illustration of the drum etc. 
mentioned in the Srutis.! This is how it is to be understood 
everywhere. 


1. ‘As when a drum is beaten one cannot recognize its various particular 
notes (in isolation), but they are recognized when they are known as com 


ing out of the drum or of the various strokes on the drum...’ (Jr. 2.4.1); 
etc. 
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gù ma: gaai a Gerenfen faae | 
sii dg maa mag ngu 


9. I am also the fragrant smell in the earth; I am the light in 
fire, and the life in all beings; and I am the austerity ofthe ascetics. 


I am the punyah, fragrant, unpolluted; gandhah, smell, 
called a tanmátra, which is a common feature of the earth as a 
whole; which exists everywhere prthivyam, in the earth. Ca, 
and, is used to connect ‘unpollutedness’ with ‘taste’ etc. For, 
sound, touch, colour, taste and smell are naturally pure and 
unpolluted. It is to be understood that their impurity, however, 
is not intrinsic but results from particular sins of creatures. 

So also, asmi, I am; that tejah, light; vibhavasau, in fire, 
which (light) is in the form of the power of burning and 
illuminating everything, (and) is associated with warmth in 
touch, and which has an appearance of white brilliance and is 
sanctifying. From (the use of the word) ca, and, (after tejah) it 
is to be noted, I am also that sanctifying cool touch which is in 
air and is comforting to those suffering from the touch of heat. 
I am the jivanam, life, continuity of living, longevity; sarva- 
bhütesu, in all beings. The idea is that all the living beings are 
supported on Me who exist in that form. 

Tapasvisu, of the ascetics, of those who are constantly 
engaged in austerities, of the vanaprasthas (anchorites, who live 
in forests) and others; asmi, I am; that tapah, austerity which is 
in the form of the ability to endure such dualities as cold and 
heat, hunger and thirst, etc. The ascetics are upheld by Me who 
exist in that form, because a thing characterized cannot exist 
unless the characteristic is there. By ca, and, (occurring) in ‘tapah 
ca’ are comprehended all forms of austerities, (both) the internal 
in the form of concentration of mind and the external in the 
form of control of the tongue, the generative organ, etc. 


“May it not be said that all beings inhere in their own 


' Tespective seeds, but not in You?’ 
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The Lord says, no: 


ait at ad fae wet way d 
wfedkamamfer derdeteqHTmEN uo 


10. O Partha, know Me to be the eternal Seed of all beings, 
Iam the wisdom of the wise, I am the resoluteness of the 
resolute. 


O Partha, viddhi, know; mam, Me, alone, but not something 
other than Me; to be that Seed of all, called the Unmanifest, 
which is the sanatanam, eternal; single bijam, Seed, Source; 
sarva-bhutanam, of all beings, moving and non-moving, which 
(Seed) is independent of any other seed, and which is not different 
in relation to each individual or non-eternal. Hence it is proper 
that all things are inherent in Me who am only one and the Seed 
of all. This is the idea. 

Besides, asmi, I am; the buddhih, wisdom, the power of 
discriminating between truth and untruth; buddhimatam, of those 
endowed with that kind of wisdom. Those having wisdom are 
supported on Me who exist in the form of wisdom; for it has 
(already) been said that a thing characterized cannot exist unless 
the characteristic is there. Aham, I; am that which is the tejah, 
resoluteness, the ability of overcoming others and not being over- 
come by others; fejasvinam, of the resolute, of those endowed 
with that kind of resoluteness, The meaning is that the resolute 
persons subsist on Me who exist in the form of resoluteness. 


Wei Acad ae sepan | 
uires ww arise wemw eet 


11. Of the strong I am the strength, but it is totally devoid 
of desire and attachment. Among creatures I am desire that is 


not contrary to righteousness, O scion of the Bharata dynasty- 


& Kama, desire, is the particular mental modification with 
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regard to something that has not (yet) been acquired, (and it is) 
in the form, ‘May it be achieved’, even in the absence of the 
means of (its) acquisition. Raga, attachment, is the particular 
mental modification that has the nature of colouring, (and itis) 
in the form, *May it not decay', with regard to things acquired, 
even in the presence of causes of decay. I am that balam, strength, 
which is born of the quality of sattva, (and) which is the ability 
of maintaining one's body and organs intact for the sake of 
following one's own duties, (and) which is totally (vi) devoid 
(varjita) of those two (kama and ràga), and which is not the 
cause of those (two) in any way and is free from rajas and tamas; 
balavatam, of the strong, of those endowed with that kind of 
strength which is born of the quality of sattva, (and) who have 
turned back from the world. The meaning is that the strong 
subsist on Me who am of that nature. The word ca (lit. and) is 
used in the sense of the word tu, but, and it should be construed 
by changing the order of words. That is to say, only that strength 
kama-raga-vivarjitam, which is totally devoid of desire and 
attachment, should be meditated upon as belonging to My nature, 
but not the strength of the worldly people which is the source of. 
desire and attachment. 

Or, the word raga is to be explained as anger. Dharma 
means the scriptures on righteousness. O scion of the Bharata 
dynasty, bhütesu, among creatures; I am thatkamah, desire, wish, 
for wife, son, wealth, etc. as sanctioned by the scriptures; which 
is not contrary (aviruddha) to the scriptures on righteousness 
(dharma), or which is conducive to righteousness. The idea is 
that, in Me, who am desire that is not contrary to the scriptures, 
are established the creatures that are endued with that kind of 
desire. 


What is the need of such enumeration? 


a aa uae war Usenet a | 
Ww uaa waa x c dy d ow ut 


yi 
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12. And, indeed, those mental states that are made of (the 
quality of) sattva, and those that are made of rajas and ta 
know them to have sprung from Me alone. However, I a 
in them; they are in Me! 


mas, 
m not 


And even those other, ye, which; are bhavah, mental states; 
sattvikah, made of sattva, (viz.) Sama, dama, etc.; and ye, those 
that; are rajasah, made of rajas, (viz.) elation, pride, etc.; and 
those that are tamasah, made of tamas, (viz.) sorrow, delusion, 
etc., which arise on account of ignorance, actions, etc. of crea- 
tures; viddhi, known; all of tan, them, without exception; to have 
sprung mattah eva iti, from Me alone—in the manner stated in, 
"I am the origin as also the end of the whole Universe’ (6). 

Or sattvikah rajasah tamasah ca bhàvàh can be explained 
as the aggregate of the insentient things as a whole without 
exception, bécause there is no reason for specifying (the mental 
states).! i 

And the word eva is used for emphasizing (that) ‘all’ (is 
meant here). Even so, I am, tu, however; na tesu, not in them. 
Though they are born of Me, still, just as a piece of rope is not 
affected by the imaginary modification in the form of a snake, I 
am not influenced, tainted, by them like a worldly person. But 
te, they, those material things; are imagined mayi, in Me, as a, 
snake etc. are imagined on a Tope; they have their existence and 
manifestation dependent on Me; i.e. they are under My control. 


(Arjuna:) When You who are the supreme Lord’ are inde- 
pendent and are by nature eternal, pure, conscious and free, how 
do the creatures, whi 


h ch are one with You, become transmigra- 
tory? 


(The Lord.might reply:) May it not be so because of their 


ignorance of My own nature which is of this kind? 
I. The other meanin 

reason for singling out 

than everything). 


g of this portion may be: * 


...because there is no 
(only some thing ood as n 


ming out of Me rather 
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(Arjuna:) How does even that happen? 
Hence He says: 


Anida: ade ser 1 
Wed apse arta: UTE 123 1 


13.All this world, being deluded by these three things which 
are made of the gunas, does not know Me who am transcendental 
to these and undecaying. 


Sarvam, all; idam, this; jagat, world, the aggregate of crea- 
tures; being mohitam, deluded, made unfit for discrimination; 
ebhih, by these, aforesaid; tribhih, three, three kinds of; bhavaih, 
things, all these that have the nature of being born; gunamayaih, 
which are made of the three gunas, which are the transforma- 
tions of the gunas, (viz.) sattva, rajas and tamas; na abhijanati, 
does not know; mam, Me; who am param, transcendental; 
ebhyah, to these; who am the basis of their superimposition, 
(and) who am entirely different (from them), and avyayam, 


undecaying; free from all changes, non-phenomenal, Bliss: 


through and through, and Self-effulgent; (does not know Me) 
though I am not far (from them). As a result, the creatures seem 
to transmigrate on account of the lack of knowledge of their 
own nature. Thus alas, what an ill-luck for a non-discriminating 
person! In this way the Lord shows His sympathy. 


Well, since the world, which is not independent—on 
account of being bound by the aforesaid three gunas of Maya 
that exists without beginning—, is incapable of avoiding them, 
there can never occur an overcoming of Maya, because the 
incapacity to discriminate between things (real and unreal) is 
persistent. 

: Anticipating this (doubt), He says that it is possible to 
Overcome Maya through the realization of Truth by taking shelter 
under the Lord alone: 


1 
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Wet Wr Wat AR AAT exert | 
mma X weed waa athe d nex 


[7.14 


14. This divine Maya of Mine, which is constituted by the 


gunas, is surely difficult to cross over. Those who take refuge in 
Me alone cross over this Maya. 


(Esa, this; maya, Maya, is) daivi, divine: that which is 
assumed of the deva, of the self-effulgent One who is presented 
in such Srutis as, ‘The same Deity remains hidden in all beings’ 
(Sv., 6.1 1), (and) who is self-evident Consciousness and Bliss, 
and is partless; (daivi further means that which is assumed) to 
be having that (Divinity) as its substratum and content, as has 
been stated in, ‘the absolute partless Consciousness alone 
happens to be the substratum and content’ (S. Ś., 1.319). Esa, 
this (Maya), (means) that which on account of being visualized 
by the Witness cannot be denied. From the term Ai (it is to be 
understood that) it (Maya), being the cause of error, stands es- 
tablished through arthapatti (implication). Gunamayi: consisting 
of the three gunas of Sativa, rajas and tamas; a cause of bondage 
on account of being Very strong like a rope made of three strands. 

(Maya) mama, of Mine: of the Wielder of Maya, of the 
supreme Lord, who is the cause of the whole Universe, who is 
omniscient and omnipotent. 

Maya: Yt belongs to Me. It is that which, remaining under 
My control, accomplishes creation etc. of the world; by 
obstructing the appearance of the real, it is the cause of the 
appearance of the unreal; it has two powers—of covering and 
distorting, It is nescience and isthe matrix ofthe entire Universe, 
as is stated in the Sruti, ‘One should know that Prakrti is surely 


Maya, and the supreme Lord is the Rul ava. to be sure’ 
(Sy., 4.10). uler of Maya, to 


8, jiva’, ‘God’ and ‘world’, 
the reflection of a face, the 
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reflection of Consciousness, on-account of its being transparent 
due to the predominance of the quality of sattva. And, as a result, 
there comes into being the supreme Lord—taking the place of 
the bimba, the object reflected, untainted by the defects of the 
limiting adjunct—, and the Jiva—taking the place of the 
pratibimba, reflection, tainted by the defects of the limiting 
adjunct. And from God is born through a successjon of space 
(akasa) etc. the aggregate of the body and organs— so that the 
jiva may enjoy—, as also the whole phenomenal world which it 
is to enjoy. Such is the hypothesis that stands out. 

Consciousness—delimited by the adjunct of Maya which 
is common to both God and jiva, like a face, as such, being 
common to the face reflected and the reflection—is considered 
(their) Witness. And by That Itself is revealed the Maya which 
is superimposed on Itself, as also the totality of its (Maya’s) 
effects. Hence, the word daivi is used by the Lord keeping in 
view the Witness; but the word mama, Mine, is used keeping in 
view God standing as the bimba, the reflected. Although the 
Jiva, which is the reflection in nescience, is one only, still, since 
the samskàras in the internal organs as comprehended within 
nescience are different, therefore, in accordance with that 
difference, that (jiva) having the limiting adjuncts in the form 
of the internal organs is presented here (in the Gita) as different 
in (such texts as), ‘those who take refuge in Me alone’, ‘The 
foolish sinners...do not take refuge in Me’ (15), ‘four classes of 
people...adore Me’ (16), etc. And in the Sruti also (it is said), 
‘And whoever among the gods knew It also became That; and 
the same with sages and men’ (Br., 1.4.10). 

But when the differences of the limiting adjuncts in the 
form of the internal organs are not considered, then since the 
limiting adjunct that brings about the jiva-hood (of the Self) is 
One, therefore it is referred to here as one only (in such texts as), 
‘And. ..also understand the “Knower of the field" in all the fields 
to be Me’ (13.2), ‘Know for certain both Prakrti and the Purusa 
to be verily without beginning’ (ibid. 19), ‘A part of Myself, 
Which though (really) eternal has become the jiva in the realm 
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of embodied beings’ (15.7), etc. And in the Srutis also (it is 
said), 


This (embodied being) was indeed Brahman in the 
beginning. It knew only Itself as, ‘I am Brahman.’ Therefore 
It became all (Br., 1.4.10). i 

The same Deity remains hidden in all beings (Sv., 6.11). 

...by entering..., in the form of the soul of each indi- 
-vidual being... (Ch., 6.3.2). 

That individual soul is to be known as ofthe size of the 

tip of a hair imagined to be divided into a hundredth of its 


hundredth part; and (yet) it happens to be infinite (Sv., 5.9), 
etc. 


Although the reflection of Caitra in a mirror does not know 
itself or anything else, because the insentient portion alone (of 
Caitra) has been reflected there, still, the reflection of Conscious- 
ness knows itself as well as others because of the very fact of 
sentience. For according to the theory that the jiva is a reflection 
(of Consciousness), the fact of being merely present in the 
limiting adjunct is attributed only to the Consciousness that is 
reflected; and according to the theory of (the jiva being) a 
semblance (abhàsa) (of Consciousness), although it (the 
semblance) is inexplicable, still, itis distinct from the insentient.' 
And so long as that (semblance, abhasa, of Consciousness, i.e. 


Y, therefore the jivas also are multi- 
and hence God also is one. According 
as are reflections of the absolute, pure 


us. F is one, 
to this view, both God and the jiy 
Consciousness. (continued) 
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the jiva) does not realize his identity with the bimba (the object 
reflected) of which he is the semblance, he experiences thousands 
of changes belonging to the limiting adjunct, like the sun re- 
flected in water becoming subject to the disturbances in the water. 
All this that is such the Lord states by saying, *duratyayà, 
difficult to cross over’. Duratyayá means that which is 
impassable without directly realizing one's identity with God 
who takes the place of the bimba, the object reflected. 

Hence the jiva, being delimited by the internal organ, 
becomes a knower of limited things by illuminating only those 
things that come into contact with that (internal organ) through 
the eyes etc. As a consequence he becomes the experiencer of 
hundreds of evils (thinking), ‘I know’, ‘I act’, ‘I enjoy’. If he 
adores God—who has taken the place of the bimba, who is 
possessed of infinite power, who is the controller of Maya, who 
is the knower of all, the ordainer of all fruits, the personification 
of eternal Bliss through and through, who assumes the forms of 
many incarnations for favouring the devotees, and who is the su- 
preme Teacher—by dedicating all actions to Him, then since 
whatever is dedicated to the bimba has its effects on the 
pratibimba, therefore he secures all the human goals without ex- 
ception. Having this very fact in view it has been said by Prahlada: 


This compassionate Lord, who is self-fulfilled, surely 
does not solicit any honour from the ignorant. Whatever 


But the writer of the Sanksepa-Sariraka agrees with the writer of the 
Vivarana on the point that the pratibimba is not different from the bimba, 
and though it is unreal as the pratibimba, it is true as the bimba. The 
difference that is noticed between the bimba and the pratibimba, i.e. the 
existence of the bimba.as the pratibimba in the mirror, is imaginary. On 
the other hand, according to the writer of the Vartika, the pratibimba 
itself is imaginary, it is unreal in itself—not that it is non-different from 
the bimba. Hence, since the jiva, which has the buddhi as its limiting 
adjunct and is identified with the buddhi, is of the nature of the pratibimba, 
therefore it is inexplicable or unreal. So, according to this view, the jtva 
18 called a semblance of Consciousness. 


yi 
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honour a person renders to God, that redounds to his credit 


just as the beautification of one’s own face gets reflected in 
the image (Bh., 7.9.11). 


As when the intention is to have the beauty of the zilaka etc. (a 
mark made with sandalwood etc.) on the reflection of the face 
in a mirror, then it should be applied on the face that is the 
object of reflection, and that (beauty) becomes automatically 
reflected there (in the reflection), (and) there is no other means 
of achieving this, similarly whatever is dedicated to God, who 
is the bimba, that alone is acquired by the Jiva, the reflection of 
that (bimba). There is no other means for him to achieve the 
human goals. This is the meaning of the illustration and the 
illustrated. 

When the internal organ of that person who is constantly 
engaged in adoring the infinite Lord becomes free of vice, an 
obstacle to Knowledge, and becomes filled with virtue, which 
is conducive to Knowledge, then, like the face in a very clean 
disc of a mirror, a mental modification expressing itself as ‘I 
am Brahman’, which is generated by the Vedantic sentence, 
"Thou art That', taught by the guru, (and) which is free from all 
characteristics of the non-Self, (and) which is in the form of 
Consciousness devoid of limiting adjuncts and is of the nature 
of direct experience, arises in the perfectly clear internal organ 
that has been made ready through renunciation of all actions, 
approaching a guru after (becoming endued with) sama, dama, 
etc., and Sravana, manana and nididhyasana with regard to the 
Vedantic texts. 

And, like a lamp (dispelling 
reflected on that (modification) instantaneously destroys the 
nescience of which It Itselfis the content and substratum. Then, 
asa result of its destruction, there occurs the destruction of the 
entire phenomenal creation along with that mental modification, 
because it is affi. 


rmed by the conclusions ofall schools of thought 
that, when a mat 


erial cause is destro ed. it e 
, ts (also) a 
destroyed. yed, its products (also) 


) darkness, the Consciousness 
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The Lord has stated this fact which is such in, ‘Those who 
take refuge in Me alone cross over this Maya.’ As in such Sruti 
texts as, "The Self alone (eva) is to be meditated upon’, ‘It knew 
only (eva) Itself’, “The intelligent (aspirant after Brahman), 
knowing about this alone (eva)’ (Br., 1.4.7, 10; 4.4.21), ‘By 
knowing Him alone (eva) one goes beyond death; there is no 
other path to go by’ (Sv., 6.15), similarly here also the word 
‘eva’ too in ‘mam eva, Me alone’ is used to make one under- 
stand non-attachment (towards others). 

Ye, those who; prapadyante, take refuge; màm eva, in Me 
alone, who am devoid of all limiting adjuncts, who am the indi- 
visible Self which is Consciousness, Bliss and Existence; (i.e.) 
those who make (Me) thé object of the mental modification 
which emerges from the Vedantic texts, which is of the form of 
direct realization that is nirvikalpaka, which is endowed with 
the characteristic of possessing the form of pure Consciousness 
that defies any definition, which is the fruit of all merits, which 
is born from the perfection of nididhyasana, and which is 
opposed to nescience as a whole along with its effects, te, they, 
whosoever they be; taranti, cross over, easily; etam, this; mayam, 
Maya, the source of the birth of all evils, even though it is diffi- 
cult to overcome; for, the Sruti says, ‘Even the gods cannot 
prevail against him, for he becomes their Self’ (Br., 1.4.10). 
The idea is that, after the elimination of all limiting adjuncts, 
they continue in the very state that is absolute Existence, Con- 
Sciousness and Bliss. The use of the (verb in the) plural is by 
way of reiterating the error that there is a multitude of selves 
caused by the diversity of the aggregates of bodies, organs, etc. 

Although ‘prapasyanti, visualize (Me)’ should have been 
used, the (use of the ) expression, ‘prapadyante, take refuge (in 
Me)’, implies: ‘Those who by taking shelter under Me alone 
pass their days thinking constantly of Me alone, of Lord 
Vasudeva, who am such, who am the essence of infinite beauty 
in its entirety, who am possessed of the lustre of two lotus-like 
feet that surpasses the beauty of a newly blooming lotus, who 
àm ever engaged in playing on a flute, whose mind is absorbed 
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in the disport at Vmdavana, who sportively hold aloft the hill 
called Govardhana, who am a cowherd, who am the destroyer 
of the bands of evil ones such as Sisupala, Kamsa and Others, 
who have feet that set at naught all the beauty possessed by new 
rainbearing clouds, who possess a form made of supreme Bliss 
through and through, and who transcend the phenomenal creation 
of Brahma—, they, on account of having their minds immersed 
in love for Me which is an ocean of great joy, are not over- 
whelmed by any of the modifications of the gunas of Māyā. On 
the other hand, Maya, as though out of fear that “these, who are 
skilled in destroying my play, are capable of uprooting me”, 
withdraws from them as does a prostitute from irascible ascetics. 
Therefore one who wants to cross over Maya should constantly 
think of Me alone who am such’—this also is the intention of 


the Lord. The Srutis and the Smrtis should be adduced as proofs 
in this regard. 


If this is so, then why is it that everyone does not take ref- 
uge in You alone, the Lord, for the sake of uprooting Maya, the 
source of all evils? 


The Lord says that this is due to the obstacle in the form of 
sin accumulated over a long time: 


FM genet wen wae ace: | 
WRTHISWESSTSD STAT WmewÜEan gk tt 


15. The foolish sinners, who are the vilest among men, who 
are deprived of wisdom by Maya, and who assume the demo- 
niacal characteristics, do not take refuge in Me. 


Duskrtinah are those who are ever associated with sin. For 

this very reason they are the vilest (adhama) among men (nara). 
Here (in this world) they are to be censured by the pious, and in 

the hereafter they suffer innumerable evils. Why do they always 

commit only sin, the cause of evil? Because they are midhah, 

foolish, devoid of the discrimination that this leads to good and 
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this leads to evil. When facts are patent, why do they not 
discriminate? Because they are apahrta-jnanah, deprived of their 
wisdom; máyayá, by Maya; because they are those whose 
wisdom, the power of discrimination, is obstructed by the above- 
mentioned Maya that has become transformed as the error of 
identifying oneself with the aggregate of body and organs. For 
this very reason they, becoming unfit to take refuge in Me on 
account of @sritah, having assumed; the àsuram, demoniacal; 
bhavam, characteristics; (i.e.) having made cruelty, falsehood, 
etc. their own nature, which will be stated later on in *...reli- 
gious ostentation, pride and haughtiness, anger as also rude- 
ness...” (16.4), na prapadyante, do not take refuge in, do not 
adore; mam, Me, the Lord of all. Alas! what a misfortune for 
them. This is the idea. 


The Lord says, ‘Those, however, who are bereft of the 
demoniacal characteristics, and are of good deeds and discrimi- 
nating, they, who fall under four classes according to the varying 
degrees of good deeds, adore Me, and gradually becoming free 
from desires, cross over Maya through My grace’: 


cugffem wat ai sa: ERAS | 
ant frames at a ard eal 


16. O Arjuna, foremost of the Bharata dynasty, four classes 
of people of virtuous deeds adore Me: the afflicted, the seeker 
of Knowledge, the seeker of wealth and the man of Knowledge. 


O Arjuna, only those janah, people; who are sukrtinah, of 
Virtuous deeds, who have virtues accumulated in previous lives, 
whose lives have been fruitful;—not others—bhajante, adore; 
mam, Me. And they are caturvidhah, of four classes thus—three 
have desires, and one is without desires. 

Artah is one who on falling into the clutches of affliction, 
of dangers from enemies, diseases, etc., (adores Me) for getting 
Tid of them—as did the dwellers of Vraja when Indra poured 


33 
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down rain on being angered by a break in the sacrifice (in his 
honour); or as (did) the multitude of princes who were confined 
in the prison of Jarasandha; or as Draupadi (did) when her Clothes 
were being snatched in the gathering where dice was being 
played; or as (did) the chief among the elephants when he was 
caught by a crocodile. Jijñāsuh, a seeker of Knowledge, is one 
who is solicitous of Self-knowledge, one aspiring for Libera. 
tion—as for instance, Mucukunda, or Janaka of Mithilà, and 
Srutadeva, or Uddhava after the cessation of the (destructive 
internecine) club-fight (among the members of the Yadu 
dynasty). Artharthi, a seeker of wealth, is ohe covetous of 
. whatever is a means of enjoyment here or hereafter. As for 
(covetousness) here, the examples are Sugriva and "Vibhisana, 
as also Upamanyu; as for (covetousness with regard to) the 
hereafter, (the example is) Dhruva. 

Even these three cross over Maya by adoring the Lord. 
Among them, the seeker of Knowledge crosses over Maya 
directly through the rise of Knowledge; the afflicted and the 
seeker of wealth (do so) after becoming seekers of Knowledge. 
This is the distinction. Since it is possible for the afflicted and 
the seeker of wealth to become seekers of Knowledge, and since 

a seeker of Knowledge can possibly be an afflicted person or a 
seeker of the means to Knowledge, therefore the seeker of 
Knowledge has been mentioned in between the two. Thus it has 
been explained that these three have desires. 


d Now is being mentioned the fourth, who is free from desires: 
Jani ca, and the man of Knowledge. Jana, Knowledge, stands 
for di 


rect realization of the true nature of the Lord. One who is 
ever possessed of that is a nani, one who has crossed over Maya; 
who is free from all desi 


“sires. The use of ca, and, is for implying 
that any devotee who is Possessed of selfless love stands included 
in the term *man of Knowledge’. The idea is this: O foremost of 
NOE dynasty, do not entertain such a doubt as; diee 

Ind of a devotee am I—a seeker f a man 0 
Knowledge?’ As to Bie oisdes.or 


l that, the examples for a selfless devotee 
being a man of Knowledge are as of Sanaka and others, as O 
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Narada, as of Prahlada, as of Prthu, or as of Suka. The examples 
for a selfless devotee with pure love are as of the gopis and 
others, or as ofAkrura, Yudhisthira and others. Kamsa, Sigupala 
and others, however, even though they were ever engrossed in 
the thought of God out of fear and enmity, were not devotees, 
because of the absence of love for God. But since the nature, 
the disciplines, and the varieties of devotion in the form of love 
for God as also (the varieties) of devotees have been elaborated 
byus in the Bhagavad-Bhakti-Rasayana, therefore we stop here. 


Well, even though as a result of saying, ‘The foolish sin- 
ners, who are the vilest among men,...do not take refuge in Me’, 
it stands implied that those who are their opposites, the people 
of virtuous deeds, ‘take refuge in Me’, still, it has been shown 
that they (the latter) are of four kinds by saying, ‘four classes of 
people...adore Me’. Hence, may it not be said that all of them 
without exception are verily people of virtuous deeds? 

As to this He says, ‘Of them....’! Though it is an accepted 
fact that all those of the four classes are performers of good 
deeds, still, because of the preponderance of love consequent 
on the selflessness generated by an abundance of good deeds,— 


mi wet frenpe waned | 
fret fe masada a a m fra: uel 


17. Of them the man of Knowledge excels since he is en- 
dued with constant steadfastness and onepointed devotion. Since 
Tam very much dear to the man of Knowledge, therefore he too 
is dear to Me. 


Tesam, of them, among the four classes of them; jnani, the 
man of Knowledge, who is possessed of the Knowledge of 
Reality, who is free of all desires; visisyate, excels, surpasses 


_ 1. The text edited by W. L. Sastri Pansikar omits this portion begin- 
hing from ‘Well’ up to ‘Of them..." 


516 BHAGAVAD-GITA (7.17 


all, i.e. he is superior to all; since he is riitya-yukta, endued 
with constant steadfastness—since due to the absence of any 
cause of distraction he has his mind ever absorbed in the Lord 
who is non-different from the indwelling Self. Hence, indeed, 
he is eka-bhaktih, endued with onepointed devotion; he is such 
a one who has devotion, love, only for God, because he has no 
other object of attachment. 

Hi, since; aham, I, the supreme Self, who am non-different 
from the indwelling Self; am atyartham, very much, super- 
abundantly; priyah, dear, an object of unqualified love; JRiüninah, 
to the man of Knowledge; therefore, sah ca, he too; is Super- 
abundantly priyah, dear; mama, to Me, the supreme Lord. The 
idea is that, it is indeed a well-known fact in the Srutis and in 
the world that the Self is exceedingly dear. 


In that case, is it that the afflicted and others are not dear to 
You? 


The Lord says, ‘Not so, because there is the qualifying word 
atyartham, very much’: 


ant: wd wat wit rata À ww od 
sme: w fe e ma af ect 


18. All of these, indeed, are excellent, but the man of 
Knowledge is the very Self (of Mine). (This is) My firm 


conclusion. For, with a steadfast mind, he has accepted Me alone 
as the superexcellent Goal. 


Sarve ete, all of these, even the three—the afflicted and the 
others; who are My devotees though they have desires, are eva; 
indeed; udarah, excellent, on account of having an abundance 
of numerous virtues earned in previous lives. For, otherwise; 
they would not have adored Me at all, because the afflicted, the 
seeker of Knowledge, and the seeker of wealth, who are averse 
to Me and are worshippers of lesser deities, are found in abun- 
dance. Therefore they are indeed dear to Me. Verily, no devotee 








| 
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whosoever, be he a man of Knowledge or unenlightened, is 
disliked by Me; but according to the kind of love that one has 
for Me, I too have the same kind of love for him. This is how it 
happens naturally. 

As to that, though some delectable thing is dear to the three 
who have desires, nevertheless, I too am dear (to them). But to 
the man of Knowledge, who has nothing else dear to him, I 
alone am the object of his unsurpassing love. Therefore he too 
is an object of unsurpassing love to Me. This is the distinction. 
For, otherwise, there will be a lack of gratitude on My part, and 
it will amount to ingratitude. This is why the adjective *very 
much’ has been used before. As in the text, 


Only that which is done with knowledge, faith and 
meditation, that alone becomes viryavattaram, more power- 
ful (Ch., 1.1.10), 


the use of the suffix tara (in the comparative degree) is for 
implying that even an action done without knowledge etc. does 
become powerful, similarly when it is said, ‘A devotee who is a 
man of Knowledge is very much dear to Me’, it certainly follows 
that even one who is a devotee but lacks in Knowledge is also 
dear; for this is what is sought to be implied by the qualifying 
word atyartham. 

Ithas indeed been said, ‘According to the manner in which 
they approach Me, I favour them in that very manner’ (4.11). 
Therefore, jfani, the man of Knowledge, who has realized Me 
as his own Self; is G@tma eva, none other than the Self; he is not 
different from Me, but is surely what I am. This is My matam, 
firm conclusion. The word tu, but, is to show the distinction of 
(the man of Knowledge endowed with) desirelessness and non- 
Perception of differences as compared with the three who have 
desires and perceive differences. Hi, for; sah, he, the man of 
Knowledge; : yuktatma, with a steadfast mind, with his mind 
Constantly absorbed in Me; Gsthitah, has accepted; eva, only; 
mam; Me, the Lord, the Infinite, the absolute Bliss, the Self; as 
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theanuttamam, superexcellent; gatim, Goal, the highest reward. 
On the other hand, he does not think of any reward other than 
Myself. This is the idea. 


Since this is so, therefore, — 


ages: adh a were Berta: een 


19. At the end of many births he constantly adores Me by 
becoming imbued with the knowledge that Vasudeva is all. He 
is a high-souled one, (and) he is very rare. 


Ante, at the end; bahūnām, of many; janmanam, births, 
which are sources of acquiring virtue little by little; (i.e.) in the 
final birth in which all the virtues ripen, prapadyate, he 
constantly adores; mam, Me, the object of (his) unqualified loye, 
as the object of all love; by becoming jaanavan, imbued with 
the knowledge; iti, that; vasudevah, Vasudeva; is sarvam, all; 
(he adores) with the vision, ‘Everything and I are Vasudeva.’ 
For, all loves culminate in Me. Therefore sah, he, who being 
endued with such Knowledge is full of devotion to Me; is a 
mahatma, high-souled one, a jivanmukta, as a result of having 
an extremely pure mind. He is the best among all; there is none 


else equal to him and, of course, there is none who can excel 


him. Hence he is sudurlabhah, very Tare, not possible to be found 
even with difficulty amon 


g thousands of people. Therefore it is 
indeed appropriate that he is an object of unsurpassable love to 
Me. This is the idea. 


So, the excellence of a devotee imbued with Knowledge as 
compared with the three classes of devotees, viz. the afflicted 
etc., which was premised in, *Of them the man of Knowledge 
excels since he is endued with constant steadfastness and 
onepointed devotion’ (17), stands explained. Now, however, the 
superiority of His own devotees of three classes, viz. the afflicted 
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etc., as compared with the devotees of other gods, though they 
are on the same footing as regards having desires and seeing 
differences, which (superiority) was premised in, ‘All of these, 
indeed, are excellent’ (18), is being explained by the Lord up 
to the end of the chapter: ‘Although the effort, the possession 
of desires, and the seeing of differences be common, My 
devotees attain through stages the highest result called 
Liberation. But the worshippers of the smaller deities (attain) 
only the trifling result in the form of getting reborn again and 
again.’ 

Hence the intention of the supremely compassionate Lord 
is, ‘May all without exception—the afflicted, the seekers of 
Knowledge, the seekers of wealth—, having taken shelter under 
Me alone, easily attain the best of all results, called Liberation.’ 
As to that, the Lord says that some particular tendency of the 
past lives alone is the special reason why people, ignoring 
worship of God—which is productive of the highest human 
Goal—, resort to worship of the smaller gods—which is 


productive of small results: 


Urdu esT: | 
d d fener, veer fad: Tat Roll 


20. Those whose minds have been stolen away by various 
desires worship under the guidance of their own natures other 
deities, following the relevant methods. 


Those whose minds (jñāna) have been stolen away (hrta) 
taih taih kamaih, by various trifling desires, by such objectives 
as (acquiring the magical powers of) bewildering, paralysing, 
attracting, bewitching, killing, ruining, etc., which are known 
to be unavailable through adoration of the Lord; (i.e. whose 


. Minds) being made to turn away from Lord Vasudeva, have been 


diverted towards those respective smaller gods who are thought 
of to be the bestowers of those various results, they prapadyante, 
Worship, with a desire to acquire those various insignificant 
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results; anya-devatah, other deities, the lesser gods, who are 
different from Lord Vasudeva; asthdya, following; tam tam 
niyamam, the relevant methods, such as repetition of mystical 
formulae, fasting, circumambulation, salutation, etc., Which are 
‘well known in the worship of those various deities. 

Niyatah, under the guidance; svayà prakrtya, of their 
natures; (i.e.) having come under the influence of distinctive 
tendencies created by past habits, some worship only certain 
ones (deities) among even those lesser deities. 


It is not to be surmised that, through the grace of those 
diverse deities they too will come to have devotion to Lord 
Vasudeva, the God of all, because,— 


a at at at wy wm: sanse d 
Wed Tera wai aaa fae Re II 


21. Whichever form (of a deity) any devotee wants to 
worship with faith, I make the faith of the respective persons 
steady towards that very form. 


Yam yam tanum, whichever form, of a deity; yah yah, who- 
soever among them, any person with desires; icchati, wants, 
proceeds; arcitum, to worship; $raddhayà, with faith, by 
becoming imbued with devotion that has arisen under the influ- 
ence ofthe tendencies of past lives; aham, I, the inner Controller; 
vidadhami, make; acalam, steady; the Ssraddham, faith, devotion, 
acquired from past impressions; tasya tasya, of the respective 
desirous persons; tam eva, towards that very form of the deity. 


But I do not make the faith of the Tespective persons get oriented 
towards Me. This is the idea. 


If the construction of th 
that very faith...’, then it 


m, form of the deity). 


ing the word prati, towards, (and . 
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Arcitum is a derivative of the nic-less form ofthe root arca 
belonging to the tenth class (of verbs, cura etc.). 


a Ta ASM FH Wetted | 
aad a ad: area fafemee a usd 


22. Becoming imbued with that faith, he performs the wor- 
ship of that (form of the deity), and, as is well known, he gets 
therefrom those desired objects which are dispensed by Me alone. 


1uktah, becoming imbued; tayd, with that; steady $rad- 
dhaya, faith, as ordained by Me; sah ihate, he performs; radha- 
nam, (i.e.) aradhanam, the worship; tasyah, of that form of the 
deity. Even without the prefix (a) the root radh means ‘to 
worship’. Indeed, had the root been used with the prefix (à), 
then it (the prefix) would be heard.' Ca, and; hi, as is well known, 
labhate, he gets; tatah, therefrom, from the form of that deity; 
tan, those; Kaman, desired objects, which were cherished before; 
vihitan, which are dispensed, created at the time of fruition of 
the respective results; maya eva, by Me alone, who am omni- 
scient, who am the giver of the respective results, and who am - 
the inner Controller of the respective deities. 

Or, they (hi and tan) form a single word hitan, (meaning) 
those that are dear to the mind. The idea is: Though they are 
evil, they still appear as beneficial. 


‘Although all the deities are forms of Mine who am all- 
pervasive, (and) their worship is in reality My worship, and in 
all cases without exception I, the inner Controller, am the 
ordainer of the results, there still is a difference in the results for 
those who are directly devoted to Me and (for those who are 
devoted) to them (the other deities), caused by discrimination 
and lack of discrimination about Reality.' So He says: 


1. According to the rules of conjunction, when fasyah is joined with 
Gradhanam, the à cannot be dropped. 
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23. That result of theirs who are of poor intellect is indeed 
perishable. The worshippers of the gods reach the gods; My 
devotees attain Me as well. 


Even though granted by Me, tat, that; phalam, result, 
accruing from the worship of the various deities; tesam, of theirs; 
alpamedhasam, who are of poor intellect, who are incapable of 
distinguishing the Real on account of having a poor intellect, 
who are devoted to their respective deities; is indeed (tu) antavat, 
perishable. But they do not get the imperishable result as do My 
devotees who are discriminative. This is the idea. 

Why is it so? Because, deva-yajah, the worshippers of the 
gods, those who are engrossed in worshipping gods other than 
Me; yānti, reach; devàn, the gods, Indra and others, who are 
surely perishable. But mad-bhaktah, My devotees, the three who 
have desires, first attain their desired objects through My grace. 
From the use of the word api, as well, it follows that afterwards, 
on the perfection of My worship, they yanti mam, attain Me as 
well, who am infinite, absolute Bliss and God. Hence there is a 
vast difference between My devotees and the devotees of other 


pier though craving for results is common. Therefore it has 


een well said, ‘All of these, indeed, are excellent...’ (18). 


Although thus the worship of the Lord has the best result, 
are the creatures generally indifferent to God? 
As to this the Lord states the reason: 


why 


wer sama equ Wages: | 
Wi Wert WIAA xul 
i 24. The unintelligent, being unaware of My supreme state 
which is eternal and uns 


i a urpassable, think of Me to be some 
unmanifest entity that has become embodied! 
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Even though I am God, abuddhayah, the unintelligent, those 
devoid of discrimination; manyante, think of; mām, Me; to be 
some entity which, avyaktam, having been unmanifest, having 
existed without the capacity for action prior to the assumption 
ofa body; has now, in the house of Vasudeva, vyaktim apannam, 
become embodied, gained the capacity to act as determined by 
a material body. Or, even though I am avyaktam, the cause of 
everything; (they think of) Me as having attained vyaktim, the 
characteristics of effects in the form of many incarnations such 
as the Fish, the Tortoise, and others. 

Why do not the individuals recognize You? 

In answer He explains the aforesaid reason (implied by the 
word) abuddhayah, the unintelligent: Ajanantah, being unaware; 
mama, of My; param, supreme—as the cause’ of everything; 
avyayam, eternal; bhavam, state, real nature, which is associated 
with limiting adjuncts; and so also not knowing My uncondi- 
tioned, limitless, real nature that is anuttamam, unsurpassable, 
the best of all, superexcellent, nondual and absolute supreme 
Bliss through and through, they think of Me merely as some 
jiva on account of seeing (My) actions conforming to those of a 
Jiva! As a result, they, giving Me up under the idea that I am not 
God,! worship only some other well-known god. And conse- 
quently they get a result that is verily perishable. This is the 
idea. Also, it will be said later on, ‘...foolish people disregard 
Me who have taken a human body’ (9.11). 


Well, with regard to You who even at the time of Your birth 
had manifested that divine form itself which exists in the holy 
Vaikuntha, and which is an object of meditation for the yogis, 
and who at present possess the charming adorations such as the 
Srivatsa, the Kaustubha, a garland of flowers etc. reaching up to 
the feet, a crown, earrings, etc., who have four hands holding a 
conch, a lotus, the (mace called) Kaumodaki and an excellent 


I. A different reading is: i$varatvena abhimatam mam, Me who am 
Considered God. 
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discus, who have the graceful Vainateya (Garuda) as Your 
who are possessed of the great glory of having been COronated 
as the supreme King of kings by the entire heavenly World, who 
have conquered all the gods and demons, who like to remain 
engaged in various divine disports, who are the crest-jewel of 
all incarnations, who are none other than the Lord of Vaikuntha, 
who have descended on earth to help all people get rid of their 
sorrows, who are the embodiment of all that constitutes the 
essence of the unsurpassable beauty that is not to be found in 
the creation of Brahma, who outwitted Brahma by the divine 
disport of Your childhood, who wear a dazzling yellow garment 
as bright as the rays of the sun, who are incomparably dark and 
charming, who defeated Indra to make him offer the Parijata 
(tree) as a tribute, who defeated Siva while fighting Bana, who 
took away everything including the lives of mi ghty demons such 
ated all the gods and demons, 
n like Sudama greatly opulent, 


Carrier, 


a human being or a Jiva? 
Desiring to remove such a doubt of Arjuna, the Lord said: 
We WaT: aie SITHTTREHIQG: |q 
Wiss safe cite AA du 


25. 
which conforms to (My) 


» this person does not recognize Me who am 
birthless and undecaying. 


Aham, I; na, do not; become prakàüsah, manifest, in My 
own form; sarvas 


ya, to all people. But I stand revealed only to 
Some of My devotees, This is the purport. Why is it that You are 


sand divine forms, who are 
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not manifest to all persons? He states the reason for this—yoga- 
máyà-samàvrtah: Yoga means My will; the Maya that is subject 
to it is yoga-maya. (On account of My) remaining fully 
enveloped (samavrtah), made incapable of being an object of 
recognition even when there are grounds for knowing (Me), by 
that Maya which conforms to (My) will in the form, *May not 
this person, who is not a devotee, know Me in My reality.' Hence, 
with regard to (the lack of knowledge) which was stated in, 
*being unaware of My supreme state' (24), it stands advanced 
that the reason (for that) is My will alone. 

Therefore, even though the grounds for knowing (Me) exist, 
still, ayam, this; lokah, person, distinct from the four kinds of 
devotees; being müdhah, deluded, having his knowledge 
shrouded, by My Maya; na, does not; abhijanati, recognize; 
mam, Me, the supreme Lord; who am ajam, birthless, begin- 
ningless; and avyayam, undecaying, infinite. On the other hand, 
through a misconception he thinks that I am only some human 
being. This is the idea. Even in ordinary jugglery this is a well- 
known fact that it veils the existing real nature of an object, and 
projects something that is nonexistent. 


‘So, since I am the enchanter of all through Maya which is 
under My own control, and since I Myself have unrestricted 
Knowledge,’ therefore,— 


er wade adarat wm | 
arent a sper at g aq d SAT NRAN 


26. O Arjuna, I know the past and the present as also the 
future things; but no one knows Me! 


O Arjuna, even though aham, I, whose knowledge of 
everything is unrestricted, deludes all the creatures through 
Maya; still, veda, I know; all the bhutani, things, moving and 
non-moving; samatitani, of the past, which have become lost 
for ever; and vartamanani, of the present, and bhavisyani, of 
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periods.. Hence 
ISClent Supreme 


the future—(things) thus existing in the three 

there can be no doubt about this that I am the omn 
Lord. This is the meaning. Tu, but—the word ty being used to 
indicate obstruction of knowledge; as no one under the spell of 
a magician knows him, similarly, on account of being deluded 
by My Maya, na kascana, no one whosoever, other than a devo- 
tee of Mine who is an object of My grace; veda, knows; mam, 
Me, though I am the seer of all, Hence, it is just because of a 


lack of knowledge of My reality that the creatures generally do 
not worship Me. This is the idea. 


After having stated that Maya, which conforms to (God’s) 
‘will, is the cause that stands as an obstacle to knowing the nature 
of God, He (now) states another Cause, (viz.) indulgence in 


enjoyments, which is preceded by strong self-identification with 
the aggregate of body and organs: 


FORTIS zur und 
Win wd wi ufu rcu NWN 


27. O scion of the Bharata dynasty, O destroyer of foes, 
due to delusion, which arises from likes and dislikes and is the 


cause of dualities, all creatures become bewildered at the time 
of their birth. 
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enemy, called delusion, which is the cause of the dualities, is 
: pot capable of overpowering you. 

Indeed, there is no creature whatsoever which is devoid of 
likes and dislikes. And those who are impelled by them cannot 
have knowledge even about external things, let alone the (knowl- 
edge of the) Self! Hence, all the creatures without exception do 
not recognize me, the supreme Lord, the indwelling Self, on 
account of having their internal organs confused by likes and 
dislikes. So they do not worship Me though I am worthy of 
worship. 


Ifall beings become bewildered, why then has it been said, 
‘four classes of people adore Me’ (16)? 

‘True, but (they adore Me) because they have their sins 
dissipated by an abundance of virtue'—this is what He says: 


aa aad Urd wa WUSWRHWUT | 
W sae aera At gea: UR 


28. On the other hand, those persons who are of virtuous 
deeds, whose sin has come to an end, they, being free from the 
delusion of duality and firm in their convictions, adore Me. 


Tu, on the other hand; yesam jananam, those persons, who 
are distinct from the (above mentioned) other people; whose 
births are fruitful, punya-karmanàm, who are of virtuous deeds— 
who had been given to performing virtuous deeds in many (past) 
lives; whose papam, sin, which is an obstacle to Knowledge; 
antagatam, has come to (gatam) an end (anta) because of those 
Virtuous actions; te, they; due to absence of sin, being naturally 
free (nirmukta) from its (sin’s) source, delusion (moha), which 
is the cause of duality (dvandva), (being free from the) error 
arising from likes and dislikes, (i.e.) becoming released by it 
(delusion) as unfit for rebirth, (and being) drdha-vratah, firm in 
their convictions, unswerving in their resolves, possessed of the 
tealization, ‘The Lord alone is worthy of worship in every way, 
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and He is surely of this nature', which is free from doubt re. 
garding (its) validity and is brought about by valid means of 
knowledge; bhajante, adore; mam, Me, the supreme Self; they 
worship Me without taking shelter under anyone else. These 
very types of persons have been referred to by the phrase, ‘people 
of virtuous deeds’, occurring in, ‘four classes of people...adore 
Me,’ etc. (16). : 

Therefore the text, *...all creatures become bewildered (at 
the time of their birth)', is a general statement; and, ‘Among 
them, those who are of virtuous deeds, they, being free from 
delusion, worship Me’, is a statement of exception. Thus there 
is no contradiction. This general statement itself was expounded 
before also under ‘...by these three things made of fhe gunas’ 
etc. (13). Hence the purport is that one should constantly strive 


for the acquisition of the (fruits of) virtuous deeds which purify 
the mind. 


Now then are being stated two aphoristic verses by way of 
evoking Arjuna's questions. The next chapter will be in the form 
of an elucidation of these (verses) themselves: 


MAMA annie waa dod 
* NH afeg: penai wd afer ze II 


29. Those who strive by resorting to Me for becoming free 
from old age and death, they know that Brahman, (and) the 


unlimited Self (manifested) in the context of the body, and all 
actions. 


Ye, those who, by becoming disgusted with the sorrows of 
the world; yatanti, (i.e.) yatante, strive, perform the enjoined 
rites and duties that are dedicated to Me and are devoid of the 
hankering for results; Jara-marana-moksaya, for becoming free 
from old age and death, for putting an end to the various Un- 
bearable mundane sorrows such as old age, death, etc.; asrily@ 
mam, by resorting to Me, by taking refuge in Me—who am the 
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sole means to that (putting an end to Sorrows), and who am God 
with attributes—, after turning away from all others; te, they; 
gradually becoming pure in mind, viduh, know; Me who am fat 
brahma, that Brahman, which is the source of the universe, the 
substratum of Maya, pure, transcendental, attributeless, and 
implied by the word tat, That (in ‘Tattvamasi, Thou art That’). 
So also they know the Self which is manifesting Itself in the 
context of the body (adhyatmam) and is krtsnam, unlimited, not 
delimited by adjuncts, and is implied by the word tvam, thou. 
They also know akhilam karma, all actions without exception, 
which are the means of knowing both those (stated before) and 
consist of approaching a teacher, Sravana, manana, etc., and 
are unfailing in their results. This is the meaning. i 


magiaa at miai a à fag: od 
Wammreretsf a at a aginda: uzon 


30. Those who know Me along with (My existence in) the 
physical and the divine planes, and along with (My existence 
in) the sacrifices, they, becoming concentrated in mind, know 
Me (effortlessly) even at the time of death. 


And it is not to be apprehended that My devotees who have 
attained such a status forget Me—due to the failure of their 
organs—even at the time of death, because ye, those who; viduh, 
know, think of: mam, Me; sádhibhüta-adhidaivam, along with 
My existence in the physical and the divine planes; and sadhi- 
yajfiam, along with My existence in the sacrifices; te, they; 
becoming yukta-cetasah, concentrated in mind, having their 
minds ever absorbed in Me as a result of perfection in that (habit 
of concentration); viduh, know, through My grace; mam, Me, 
the all-pervading Self: prayana-kale api ca, effortlessly—as 
Suggested by the word ca—even (api) at the time (kala) of death 
(pr ayana), even when all the organs have become extremely 
Unsteady at the time of departure of life. On account of the 
Perfection of the habit (of concentration) acquired previously, 


34 





‘become self-fulfilled through the Yoga of Devoti 
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ntal Modifica. 


t, they indeed 
on for Me, This 


they, even at the time of death, come to have a me 
tion that takes My form alone. And, as a resul 


is the idea. 

The Lord will explain the words adhibhi 
adhiyajna in the next chapter as a sequel to A 
Thus.everything is clear. In this way, 
Brahman which, to the most eligible 
known; which, to an eligible medioc 
meditation; and which is sought to 
fat, That, through its primary and fi 


fa, adhidaiva and 
rjuna's Questions. 
here has been ascertained 
person, is an object to be 
re person, is an object of 
be expressed by the word 
gurative senses. 








CHAPTER 8 


DISCOURSE ON THE IMMUTABLE BRAHMAN 


At the end of the last chapter, in one and a half verses begin- 
ning with ‘they know that Brahman, (and) the unlimited Self mani- 
fested in the context of the body, and all actions’, etc., the Lord has 
aphoristically stated seven entities that are to be known. This eighth 
chapter is begun as a commentary on them. With a view to knowing 
specifically the seven entities aphoristically stated there,— 


aft sara, Arjuna said, in two verses: 


fe ware fund fe at qeshm | 
aayi a fe enaa faqert nen 


1. O supreme Person, what is that Brahman? What is that 
which exists in the individual plane? What is action? And what 
is that which is said to exist in the material plane? What is that 
Which is said to be existing in the divine plane? 


i Kim, what; is; tat, that; brahma, Brahman, which has been 
Spoken of as the entity to be known, conditioned or uncondi- 
tioned? Similarly, the adhyatmam, entity existing in the context 
of the body, which by taking the help of (adhi) the body (atma) 
Tesides in that abode; kim, what; is it the aggregate of the organs, 
(viz.) ear etc., or is it the indwelling consciousness? Similarly, 
in the text, ‘and all actions’ (7.29), does karma, action, consist 
of sacrifices, or is it something else? For, from the Sruti, 


Knowledge actualizes a sacrifice, and it executes the 
duties as well (Tai., 2.5), 
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it is known to be of two kinds. 

By way of rebutting the (Lord’s) objection, ‘Since both you 
and I are equals, why should you ask Me?, Arjuna, by the address 
as ‘purusottama, O supreme Person’, implies, “Nothing is unknow- 
able to You who, being superior to all persons, are omniscient.’ 

Ca, and; kim, what; is proktam, that which is said to be; 
adhibhütam, existing in the material plane? By the word 
adhibhuta, is what is implied some product based on (the 
elements) earth etc., or is it the entire gamut of products? Ca, 
and, is meant for clubbing together all the questions. Kim ucyate, 
what is that which is said to be; adhidaivam, existing in the 
divine plane? Is it meditation on the gods, or is it the Conscious- 
ness that pervades all the gods existing in the Solar Orb etc.? 


WS: aa atsa RSA Wed | 
wa wad güsfu faa: ue 


2. O Madhusudana, who is adhiyajfia and how is he in this 
body? And at the time of death, how are You to be known by 
people of concentrated minds? 


Is the adhiyajriah, entity existing in the context of a sacri- 
fice, some divine being, or is it the supreme Brahman? And 
katham, how, in what way, is he to be thought of—as identified 
with oneself, or as totally non-different? In any case, does he 
exist asmin dehe, in this body, or outside it? If in the body, kah 
atra, who is he here? (Is he) the intellect etc., or is he (some 
entity) different from them? The text adhiyajfiah katham ko'tra 
does not imply two questions, but it is to be understood that it is 
a single question with a qualifying clause! 

He (Arjuna) addresses Him (Krsna) as ‘ʻO Madhusüdana!" 

1. ‘Kah, who?’ isa 
how?’ relates to the di 
the two together fo 


question regarding the nature of the entity. ‘Katham, 
fferent processes of Meditation on that entity. Thus 


2. Madhusüd rm a single question. i 
- Madhusudana, killer of the demo x asaptasati 
(Sri Candi), 1.54-104. n Madhu. See Sri Durgasapt 
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to imply this— Since the Lord, because of His being supremely 
compassionate, is the remover of all calamities by even facing 
troubles, therefore the removal of my calamitous doubts effort- 
Jessly by Him, which is as good as nothing, is but proper.' 

Ca, and; since concentration of mind is impossible prayana- 
kale, at the time of death, owing to the perplexity of the aggre- 
gate of the organs as a whole; katham, how, in what way; jñeyah 
asi, are You to be known; niyatàtmabhih, by people of concen- 
trated minds? The word ca has been used to indicate this doubt 
mentioned before (under 7.30). ‘Since You are omniscient and 
supremely compassionate, therefore please relate all this to me 
who have taken refuge in You'—this is the idea. 


(The Lord states) seriatim in three verses the answers to 
the seven questions put thus: 


sitwrTarqara, the Blessed Lord said: 


Ra ur os ANASA | 
yaaa frat: adda: 3 


3. The supreme Brahman is the Immutable; the very nature 
of Brahman is what is called the adhyatma (indwelling Self in 
the context of the body); that offering which brings about the 
birth and growth of things is termed ‘action’. 


Indeed, when the solutions are given in the order of the 
questions, then the desire of the questioner becomes fulfilled 
easily. Having this idea in view, the Lord serially solves three 
questions in this verse; similarly, three in the second verse also; 
but one in the third. This is the division. 

By the word brahma here is meant the unconditioned 
Brahman alone, but not the conditioned. Thus He gives the answer 
tothe first question. Aksaram, immutable, means that which does 
Not decay, which is indestructible; or, that which penetrates 
everything, which is all-pervading. Having begun with, 
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O Gargi, the knowers of Brahman say, this Immutable 
(Brahman) is that. It is neither gross nor minute (Br., 3.8.8) 
etc., 


and having referred (to this Immutable) in the middle in, 


Under the mighty rule of this Immutable, O Gargi, the 
sun and moon are held in their positions (ibid. 3.8.9), 
There is no other witness but This (ibid. 3.8.11), etc., 


the conclusion made by the Sruti is, 


By this Immutable, O Gargi, is the (unmanifested) akasa 
(space) pervaded (ibid.). 


That which is free from all limiting adjuncts, which is the ruler of 
everything, the support of the entire phenomenal world up to the 
unmanifested akasa (space), which is the ‘knower’ in this aggre- 
gate of body and organs and is the absolute Consciousness is what 
is meant by (the word) brahma here. This very fact he explains 
by saying paramam, supreme. Paramam means that which is self- 
effulgent supreme Bliss by nature, because in accordance with 
the aphorism, ‘The aksara is Brahman because of supporting all 
things up to (and including) Gkasa (space)’ (B. S., 1.3.10), the 
characteristics of ruling over and supporting the entire gamut of 
insentient things become justifiable with regard to That alone. 
On the other hand, though as a rule the conventional 
meaning (of a word) overrules the etymological rneaning—25 
the word ratha-kara (lit. chariot-builder) conventionally means 
a particular caste (called Saudhanvana) (and not, in the etymo- 
logical sense, anybody building a chariot), and this has for its 
justification the section (of Mimamsadarsana) dealing with rut! 
(Vedic text), liñga (indicative marks), etc.—, still, here the 
syllable called pranava (Om) should not be accepted as the 
meaning (of the word aksara) on the ground that the word aksara 
conventionally means a mere syllable, because the aforesaid 
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characteristics (viz. freedom from limiting adjuncts, rulership 
over all, etc.) are inapplicable to it (Ori); and because there is a 
specific mention (of Om as a name and symbol of Brahman) 
later on in, ‘...(while uttering) the single aksara (syllable); viz. 
Om, which is Brahman’ (13); and because there is a rule: ‘When 
(ina sentence) words are adversely affected on account of being 
inconsistent, then their force or lack of force should be under- 
stood in reverse order.’? However, in (the Vedic text), ‘The ratha- 
kara, the chariot-builder, should light up a fire during the rainy 
season’, there is no inconsistency of (the word rathakara) 
implying a particular caste. This is the distinction. 

The overruling of a Sruti by a relevant linga (i.e. some 
essential characteristics) on the ground of its not being mean- 
ingful otherwise has been explained by the aphorisms, 


Space (aka$a) is Brahman, for Brahman’s indicative 
mark is in evidence (B. S., 1.1.22), etc. 


1. Among Sruti (a Vedic declaration), liga (indicative mark, or char- 
- acteristic), vakya (sentence), prakarana (context), sthana (position) and 
samakhya (name), the succeeding ones are less authoritative than the pre- 
ceding ones, and so also the preceding ones are more powerful than the 
succeeding ones. (Jai. Siz., 3.3.14.) When a word is heard, what first oc- 
curs to the mind is its conventional sense, and nobody waits to know the 
etymological sense. The etymological sense is thought of later on. Thus 
the earlier sense becomes more powerful than the latter. : 
2. The word brahman conventionally means the supreme Self, and in 
8.13 it is identified as Om. Now, the supreme Self cannot be equated with 
a syllable. So, when the Gita says that aksara, i.e. syllable, is Brahman, 
the sense becomes unintelligible, and to this extent the Gita loses its au- 
thority. Hence, to be consistent with the sentence the word aksara has to 
give up its conventional sense of ‘a syllable’ and assume its etymological 
meaning, ‘that which is not ksara, mutable; i.e. immutable'. 
Besides, since Om is specifically referred to as a syllable later on (in 
; 8.13), and it is not done so in the present verse (8.3), therefore aksara 
here does not mean Om, the monosyllabic word. ; 
3. Rathakara as meaning a caste fits in quite well in the quoted Vedic 
Sentence, whereas aksara as meaning a syllable becomes a misfit in the 


Sentence, ‘Brahman is aksara.’ 
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The distinction here is only this much: When a Vedic text is 
overruled by a relevant /inga on the ground of its not being 
meaningful otherwise, the etymological meaning itself is 
accepted wherever it fits in, because that becomes predominant 
in that context. For instance, in, ‘Ajyaih stuvate, one should praise 
with ghee’, ‘Prsthaih stuvate, one should praise with the backs’)! 
etc., and as in the word aksara in the present text itself. Where 
even the etymological sense is not possible, there the fi gurative 
meaning (is accepted), as for instance in the case of the words 
prana, akasa (B. S., 1.1.28, 1.1.22), etc. If it be said, ‘Even the 
word ākāśa can be used with regard to Brahman in a derivative 
sense of "that which shines (kasate) everywhere (a)"", then 
accept that itself! This is the view ofthe writer (Padmapadacarya) 


of the Pafica-padika. Accordingly there is an aphorism of the 
great sage, 


And because of familiar use (ibid. 1.3.17)? 


There is no need of further elaboration. 


Thus then has been decided the question, What is that 
Brahman? Now is being ascertained, ‘What is adhyatmam, that 
which exists in the individual plane?’: (It is) the svabhavah, 
svah bhavah, very nature, of that aksara itself which was spoken 
of as Brahman; (it is) the indwelling Consciousness. (The term 
svabhayah is:a karma-dharaya compound, and in its uncom- 
pounded form stands as ‘svah bhàvah, nature itself’.) On the 
other hand, it is not asasthi-tatpurusa compound (to be split as) 
“svasya bhàvah, one's own nature', involving a sixth case, 
because otherwise there arises the contingency of a figure of 


1. If the conventional senses of ajya and prstha are accepted in these 
two sentences, then the sentences be ing 


: come meaningless. Hence those senses 
have to be rejected and their etymological senses accepted to mean pal 
ticular types of actions. See Mimamsadarsana, 1.4.3. 

2. The word akasà is well known in the Upanisads as denoting Brah- 
man. 
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speech; and because, in the section (6.1.51-2) called 
‘Nisadasthapati’ (of the Mimamsádarsana), it is established that 
the words (nisáda and sthapati) are to be construed in their 
primary senses just as they are heard, accepting the karma- 
dharaya compound and overruling the sasthi-tatpurusa 
compound. So, svabhavah does not mean (the nature) 
‘belonging to Brahman’, but the very Brahman Itself, and it is 
ucyate, called; adhyatmam, that which exists in the context of 
the body (Gtma) as the enjoyer; it is designated by the word 
adhyatmam. That is, it is not the aggregate of the organs. 

The Vedic rituals themselves, consisting of yaga, dana 
(giving of gifts) and homa are here meant by the word karma, 
action. Thus He answers the third question: That visargah, 
offering, consisting in yaga, dana and homa as prescribed by 
the respective scriptures, which brings about (karah) the birth 
(bhava) and growth (udbhava) of things (bhütas)—(derived in 
the sense of) those that have the characteristic of coming into 
existence—, of all things moving and non-moving; is here 
karma-samjnitah, termed action, i.e: referred to by the word 
action. Among them, yága means parting with a thing in honour 
of some god; offering an oblation, in a standing posture, with 
mantras ending with the utterance of the word vasat. That (yaga) 
itself is called a homa when the offering of oblation is made in 
a sitting posture (and using mantras) ending with the utterance 
of the word svaha; it gets completed with the sprinkling (of 
water)? Giving of gifts (dana) means parting with one’s owner- 
ship of something to the extent of its becoming somebody else’s 
property. And in all (the three) cases (viz. yaga, dana and homa), 
the element of ‘giving up’ is common. That it (the giving up, 
the sacrifice) becomes the cause of birth and growth of things 
has the authority of the Smrti, 


1. The phrase nisadasthapati should mean 'a nisada king’, for that is 
the primary sense of the compound, and not ‘a king of the nisadas 5 be- 
Cause then the word nisáda has to be converted into ‘of the nisadas’, 
Which is not the primary sense. 

2. Regarding yaga and homa, see Glossary also. 
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Teaches 
Om that 


When an oblation is properly poured into fire, it 
the sun. From the sun comes rain, from rain food, fr 
the creatures (Ma. Sm., 3.76; also see Mai., 6.37), 


as also of the Sruti, 


When these oblations that are indeed such are offered, 
they go up. (Sa. Br., 11.6.2.6), etc. 


Now He gives the answers to the next three questions: 


1 ant STIS: afaa i 
dE ad m at nxi 


4. That which exists in the physical plane is the mutable 
entity, and the person is the one who exists in the divine plane. 


O best among the embodied beings, I Myself am the entity that 
exists in the sacrifice in this body. 


Bhavah, anything that has birth; which is ksarah, mutable— 
in the sense of that which decays—, destructible; is called adhi- 
bhütam, that which exists in the context of (adhi) the totality of 
creatures (bhütam). Purusah, the person, Hiranyagarbha, 
consisting of the totality of the subtle bodies, who favours all 
the organs of the individual beings, who has been presented by 
the Sruti that commences with ‘In the beginning this (universe) 
was but the Self (Viraj) of a human form’ and proceeds to say, 
"Because among all (the aspirants) he was the first (pirvah) 
who burnt (ausat) all evils’ (Br., 1.4.1), and, as implied by the 
word ca, and, who has been presented also by the Smrti, 


He indeed is the first embodied being; He is verily called 
the Purusa. He is Brahma, the 


39; first creator of the creatures, 
who existed in the beginning (Si., 5.1.8.22), 


is the adhidaivatam, one who exists in the divine plane, who is 
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called so because he, existing in the context of the gods such as 
the Sun-and others, favours the organs, eye etc. 

Adhiyajriah, one who exists in the context of the sacrifice, 
is one who presides over all the sacrifices and is the bestower of 
the results of all the sacrifices; He is the God called Visnu, who 
identifies Himself with all the sacrifices, as is stated in the Sruti, 
‘Sacrifice indeed is Visnu' (Tai. Sarh., 1.7.4). And that Visnu, who 
exists in the context of the sacrifice, is aham eva, I Myself, who 
am Vasudeva; not anyone other than Myself. Hence the question 
‘How?’ (in 2) stands explained thus: ‘(The adhiyajfiah) has to be 
understood as absolutely non-different from the supreme i 
Brahman.’ And He exists atra, here, in this; human dehe, body, 
as ‘sacrifice’, distinct from the intellect etc. on account of being 
the same as Visnu. Hereby are removed the doubts, ‘Is He within 
this body or outside it? If in the body, then who is He? Is He the 
intellect etc. or different from them?’ And the existence of the 
sacrifice is within the human body, because a sacrifice is performed 
with a human body, which accords with the Sruti, 


A person is indeed a sacrifice; since a person performs 
it, therefore a person is a sacrifice . 


By addressing (Arjuna) as ‘O vara, best; dehabhrtam, among 
the embodied beings, best among all the creatures’, the Lord 
encourages Arjuna thus: ‘Since you become satisfied by 
conversing with Me constantly, you are fit to understand this.’ 
It is a well-known fact that Arjuna is the best among all the 
creatures on account of his being the recipient of an abundance 
of the Lord’s grace. 


Now He gives the answer to the seventh question, ‘And at 


the time of death, how are You to be known by people of 
concentrated minds?’ 


ama a Wa SCT Seay | 
a: waht a ward ala AeA AT: Vell 
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5. Even at the time of death, anyone who departs by giving 
up the body while thinking of Me alone, he attains My state, 
There is no doubt about this. 


Smaran, by constantly thinking; mam eva, of Me alone, 
Lord Vasudeva, the adhiyajfia, either as the conditioned or as 
the unconditioned, immutable supreme Brahman—but not as 
the adhyaima etc.—; and as a result of the perfection of that 
tendency, yah, he who; prayati, departs; thinking (of Me) even 
antakale, at the time of death, when the aggregate of the organs 
as a whole becomes bewildered; muktva, by giving up; 
kalevaram, the body—by abandoning the idea of identity with 
the body as ‘I’ and ‘mine’ at the time of parting of life;—(he 
who departs) along the Path of the Gods, which is superior to 
the Path of the Manes and which will be spoken of in ‘fire, 
light, daytime, the bright fortnight,’ etc. (24), in the case of medi- 
tation on the conditioned (Brahman)—, sah, he, that meditator; 
yati, attains—at the end of (his) enjoyment in the world of 
Hiranyagarbha; madbhàvam, My state, My nature, oneness with 
the unconditioned Brahman. But in the case of thinking of the 
unconditioned Brahman (at the time of death), (the statement) 
‘he who departs’ by giving up the body’ is from the standpoint 
of ordinary perception. For, according to the Sruti, 


.. his organs do not depart (Br., 4.4.6), 


...(they) merge in him (the man of Knowledge) only 
(who is their Cause) (ibid. 3.2.11), 


there is no departure for him since there is no departure of the 


organs. He directly attains My state, which is in accord with the 
ruti, 


RE but Brahman, he is merged in Brahman (ibid. 
4.6). 


Na asti, there is no; samsayah, doubt; atra, about this— 
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about the Self that is distinct from the body or about attaining 
My state. There are no such doubts as, ‘Is the Self different 
from the body etc. or not? Even if it be different from the body, 
is it separate from God or not?’, for there is the Sruti, ‘...all 
doubts become solved’ (Mu., 2.2.8). It is to be noted that here 
(in the present verse of the Gita) also the distinction of the Self 
from the body is stated in ‘departs by giving up the body’, and 
its non-difference from God is stated in ‘attains My state.’ 


In order to state that, for one who meditates on the Lord at 
the time of death, attaining the Lord is a settled fact, He shows 
that when one gives up the body while thinking of anything else 
whatsoever at that time, the attainment of that is inevitable: 


4a ate ay Wa emere acta] |d 
d àa atta wat wee: eu 


6. O son of Kunti, thinking of any entity whichever it may 
be one gives up the body at the end, he, having always nurtured 
its thought, attains that very one. 


The rule is not this alone that one attains My state by 
thinking of Me. What then? Smaran, thinking; yam yam capi 
bhavam, any entity whichever it may be—any particular deity, 
or, from the use of the (word) ca, anything else whatever; tyajatt, 
one gives up; kalevaram, the body; ante, at the end, at the time 
of departure of life; eti, he attains; tam tam eva, that very entity 
itself which was being thought of, not anything else. 

By (addressing as) ‘O son of Kunti’ He indicates overflow- 
ing affection on account of his (Arjuna’s) being the son of His 
father’s sister; and thereby is implied that he is to be favoured 
as a matter of course; and on that account (is implied) absence 
of deception. eT 

He (the Lord) says that, even though an effort to think is 
impossible at the time of death, still, the tendency created by 
Past habit is itself the cause of remembrance: Tadbhavah is the 
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bhavah, thought of, inclination towards, that (tat) particular dej 
etc.; one by whom that (thought or tendency) has always (sada 
been cultivated (bhavitah) is so (i.e.sada-tadbhava-bhay; 
i.e. (he is) one by whom has been nurtured that thoug 
tendency). 

Since the compounds such asahitagni come under the group 
of words beginning with ahitagni, therefore the word bhavita 
occurs at the end (of the phrase tadbhavabhavitah). Or (the 
phrase tadbhavabhavitah means) one whose mind is Steeped in 
(bhavita) its thought (bhava).' 


) 
tah); 


ht (or 


1. Madhusudana resolves the phrase tadbhava-bhavitah first according 
to the rules of bahuvrihi compound. The phrase has two members, the 
first (viz. tadbhava) of which is a tatpurusa compound of tad and bhava. 
He gives the analysis as tadbhavah bhavitah yena sa tathà, and thus the 
meaning is bhavitatadbhavah. This is the usual form of the compound. 
Bhavita is a past participle, anda past participle is placed at the beginning 
of a bahuvrihi compound by ‘Nistha’ (Pa. Sū., 2.2.36). (Nisthà is a gram- 
matical term for past participles.) 

Then, to support the Gita text, which has the past participle placed at 
the end of the compound, he refers to ‘Va-ahitagnyadisu’ (ibid. 2.2.37), 
which makes the rule ‘Nistha’ optional for words that belong to the 
ahitagnyadi class—the class of words beginning with ahitagni. This class 
of words optionally places a past participle at the beginning or at the end 
of a bahuvrihi compound. (Ahita is a past participle.) Thus we can have 
either ahitagnih or agnyahitah. This is all about interpreting the word as 
a bahuvrihi compound. The words belonging to this ahitagnyadi class 
are known only by their forms. 

Next he resolves the phrase according to the rules of fatpurusa 
compound: Tadbhàvena bhavitah. (Here also the first member, as in the 
bahuvrihi compound, is a fatpurusa compound, but in a different sense.) 
Tadbhavena bhavitah is formed by the rule, *Kartr-karane krta bahulam’ 
Ibid. 2.1.32). Tadbhava is resolved into fasya (of the entity) and bhavah 
(thought). So tadbhavena bhavitah stands analysed thus: Tadbhavena, 


by the thought of that entity; bhavitah, st [d ed in the 
* thought of that entity ah, steeped; i.e. one steep 


Thus he gives two different meanings to the phrase tadbhava-bhavitah, 
which are to all intents 


and purposes the same: i one who has always 
been absorbed in the thought of that entity: ii. one. in the thought 
sateen, ity; ii. one steeped in the : 
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Since the final thought alone, arising thus from the past 
practice of thinking, is the cause of acquiring the next body by 
a person who is helpless at the time of death, — 


wem wg eh] ATE Wd WD 
vaaan: 


uil 


7. Therefore think of Me at all times and fight. There is no 
doubt that by dedicating your mind and intellect, you will surely 
attain Me. 


Tasmat, therefore, for generating the final recollection of Me; 
lovingly anusmara, think; màm, of Me, who am God with attributes; 
sarvesu kàlegu, at all times, even earlier (than the time of death). If 
you are unable to constantly remember Me because of impurity of 
the mind, then, for purifying the mind, yudhya ca, take up fighting; 
perform your own duties—fighting etc.—for the sake of purifying 
the mind. Yudhya is used for implying yudhyasva. 

And thus, you who, as a result of the dissipation of impurity 
through the performance of the nitya andnaimittika karmas, have 
dedicated (arpita) to Me (mayi), to Lord Vasudeva, your mind 
(manas) and intellect (buddhi) of the nature of thought and deter- 
mination, you who are such, esyasi eva, will surely attain; mam, 
Me, by remaining always engrossed in My thought. Asamsayah, 
there is no doubt in this regard. And this thinking of the condi- 
tioned Brahman has been stated for the worshippers, because in 
their case there is dependence on (their) last thought. But in the 
case of those who have realized the absolute Brahman, there is no 
. dependence on the last thought, because Liberation in the form of 
Cessation of nescience becomes a settled fact simultaneously with 
the dawn of Knowledge. This has to be noted. 


Thus then, after having given the answers to all the seven 
questions, He begins to expound the result that is in the form of 
attaining the Lord as a consequence of remembering the Lord at 
the time of death: ; 
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wae Aca ACTA | 
Eee a ai nen 


8. O son of Prtha, by meditating with a mind that is endued 
with the yoga of practice and does not stray away to anything else 
one reaches the supreme Person existing in the effulgent region, 


[8.8 


Abhyasa, practice, means having a current of the same kind 
of thoughts with regard to Me, uninterrupted by other kinds of 
thoughts, which has been explained before in the sixth chapter. 
(See under 6.35.) That itself is yoga, self-absorption. O son of 
Prtha, anucintayan, by meditating—in accordance (anu) with 
the instructions of the scriptures and the teacher; cetasd, with a 
mind that is endued (yukra) with that (abhyasa which is the same 
as yoga); (with a mind) which is engrossed in that alone; which 
is devoid of any modification other than that in the form of the 
Self; which, as a result of perfection of abhyasa, na anyagamina, 
does not stray away to anything else, which even without an 
effort at restraint, does not tend to go elsewhere to any other 
object;—with that (mind), yati, one ges; to the paramam, 
supreme, unsurpassable; purusam, Person, the all-pervading 
One; divyam, existing in the effulgent region, in the Sun which 
is radiant by nature, as has been said in the Sruti, 


-and the Being that there is in the Sun (Tai., 3.10.4). 


Once again He specifies that very Person who is to be medi- 
tated on and who is to be reached: 


wf pomami- 
aoia: | 

Wer nme. 
meaai ma: R Us 


9. He who meditates on 


the omniscient One, the ancient 
One, the Ruler, who is subtler í 


than the subtle, who is the Ordainer 
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of everything, who is of inconceivable form, effulgent like the 
sun and beyond darkness, — 


Yah, he who, anyone whosoever; anusmaret, meditates on; 
kavim, the One of surpassing vision, who is hence omniscient 
due to His being the seer of all things of the past, future, etc.; 
puranam, the ancient One, the Eternal, i.e. who is beginning- 
less on account of being the source of all; anusdsitaram, who is 
the Ruler of the whole universe; anoraniyamsam, subtler than 
the subtle, subtler even than the subtle akasa etc. on account of 
being their material cause; dhātāram sarvasya, who is the 
Ordainer of everything, who distributes in diverse ways all the 
results of actions to the creatures—which is supported by the 
aphorism, 


The fruit of action is from Him, this being the logical 
position (B.S., 3.2.38); 


who is (acintyarüpam) of inconceivable form, whose form 
cannot be thought of, because of His having infinite glory; who 
is (aditya-varnam) effulgent like the sun, whose varna, 
effulgence, like that of the sun (aditya), illumines the whole 
world, i.e. who is the Illuminator of the whole world; and who, 
for this very reason, is parastát tamasah, beyond darkness, 
beyond the darkness of delusion characterized as nescience, i.e. 
Who is opposed to darkness on account of being of the nature of 
Light;—he attains Him. This is how it is to be connected with 
the previous (verse) itself. Or it can be connected with the next 
Verse thus: he attains that resplendent supreme Person. 


When does utmost effort at remembering Him become nec- 
essary? 


That the Lord states: 


Wasi AAMS ICT 
TEM Gat ub eer WW | 


35 
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Wrorarayst 
HEN e I ol 


10. —at the time of death, by becoming imbued with 
devotion and the strength of samadhi, (and then) fully fixing 
the vital force between the eyebrows, (meditates on that supreme 


Person) with an unswerving mind, he reaches that resplendent 
supreme Person. 


[8.10 


Prayana-kale, at the time of death; one who—of what 
kind?—, yuktah, by becoming imbued; bhaktyà, with devotion, 
with utmost love for the supreme Lord; ca, and; (also) endued 
(yogabalena) with the strength (bala) of samadhi (yoga), with 
the totality of the impressions born of that (samadhi), which is 
opposed to the tendency to emerge (from samadhi, i.e. opposed 
to vyutthana); (and) having thus first controlled (the prana, vital 
force) within the lotus of the heart, (and) then, lifting it (the 
vital force) up along the up-going Susumna nerve through the 
successive conquest of the planes according to the process taught 
by the teacher; samyak, fully, carefully; avesya, fixing; pranam, 
the vital force; madhye, between; bhruvoh, the eyebrows, (i.e.) 
in the plexus called Ajfia; meditates—‘one who meditates’ 
follows (from the previous verse)—on that Person, acalena, with 
an unswerving, onepointed; manasa, mind; sah, he, the meditator 
of this kind; departing through the aperture on the crown of the 
head, upaiti, attains; tam, that; divyam, resplendent; param, 


supreme; purusam, Person, who is characterized as omniscient, 
- eternal, the Ruler, etc. ih 


. Now, since there arises a contingency of (some onc) 
constantly thinking of God with the help of any name whatso- 
ever at the time of meditation, therefore, with a view to enjoin- 
ing that He has to be meditated on only through the name Ort— 
and not t 


: through any other mantra etc.—as has been presented 
in such Srutis as, 
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[tell you briefly of that goal which all the Vedas propound, 
which all the austerities speak of, and wishing for which people 
practise Brahmacarya: it is this, viz. Ori (Ka., 1.2.15), 


the Lord proceeds: 


ww ud wer weed ue 


11. I shall speak to you briefly of that immutable goal which 
the knowers of the Vedas declare, into which enter the diligent 
ones who are free from attachment, and desiring which people 
practise celibacy. 


Yad-aksaram, that Immutable, the indestructible Brahman 
denoted by the syllable Om, of which; veda-vidah, the knowers 
of the Vedas; vadanti, speak—expound through such utterances 
as, 


O Gargi, the knowers of Brahman say, this Immutable 
(Brahman) is that. It is neither gross nor minute, neither short 
nor long (Br., 3.8.8) etc., 


negating all qualities—. It is not merely that it has been ascer- 
tained by those alone who are experts in the Vedas, but as the 
goal of the liberated ones it has been experienced by them (the 
liberated ones) also. Therefore the Lord says: Yat, into which 
Immutable; yatayah, the diligent ones, the striving ascetics, the 
Monks; who are vitaragah, devoid of attachment, desireless; 
ViSanti, enter, by fully realizing (It) as their own Self. Not only 
tht It is experienced by the perfected ones, but even all the. 
efforts of the aspirants also are meant for It. Hence the Lord 
Says: icchantah, desiring to know; yat, which; the lifelong reli- 
8lous students (naisthika brahmacarins) caranti, practise, 
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throughout life; brahmacaryam, celibacy, austerities such ag 
residing in a teacher’s house, and so on—. 

(Of) tat padam, that Goal, called the Immutable; Pravaksye, | 
shall speak, talk clearly; te, to you; sangrahena, in brief, in a Way 
that will be intelligible to you. Therefore, do not be anxious with 
the thought, ‘How shall I know that Immutable?’ This is the idea, 


And in this context, the adoration of Brahman—(with the 
help of Om) considered as a name, or as a symbol, like an image, 
(of the supreme Brahman)—by people of dull or mediocre 
intelligence, which has for its result gradual Liberation, and 
which has been (as such) presented in texts such as, 


Again, anyone who meditates on the supreme Purusa 


with the help of this very syllable Ori as possessed of three 
letters, he attains Him (Pr., 5 S). 


that itself is what is intended to be spoken of by the Lord even 
here. Hence are stated up to the end of the chapter the various 
subject matters, viz. adoration of the syllable Om, together with 
concentration in the form of absorption (in the Self); its result; 
his own true nature; the consequential non-return; and the path 
to that (Goal). 

Among them, the Goal, together with its means, which was 


referred to in ‘I shall speak (to you)...’, the Lord states in two 
verses: 


mi uer wt ee freer a | 
Bie WUT are S dU 


Td Sey | 
T War E wow i nR, g3 


12-13. Having controlled all the doors (of perception), 
confined the mind in the heart, (and) having fixed in the hea 


1. Also see Ka., 1.2.16-17. 








$1233] DISCOURSE ON THE IMMUTABLE JB 


the vital force, continuing in the concentration that is in the foma 
of yoga in the Self,— 

—he who departs by leaving the body while uttering the 
single syllable, viz. Om, which is Brahman, and thinking of Me, 
attains the supreme Goal. 


Samyamya, having controlled all (sarva) the doors (dvarani) 
of the organs, having withdrawn them from their respective 
objects, (1.e.) not perceiving objects such as sound etc. through 
the ear etc. which have been turned away from them (objects) 
as a result of the practice of discovering their defects—. Since 
even after the control of the external organs the mind can con- 
tinue to be dispersed, therefore he says, nirudhya ca, and having 
confined; manah, the mind; hrdi, in the heart; having restricted 
the mind, having made it free from modifications, within the 
region of the heart, through abhydsa and vairāgya explained in 
the sixth chapter; i.e. not even thinking of objects. 

Having thus closed all the external and internal doors of 
perception, and, after completely controlling even pranam, the 
vital force, the means of action; adhaya, having fixed it; mürdhni, 
in the head, through the successive conquests of the planes, (i.e.) 
having fixed it in between the eyebrows as also above them 
foliowing the process taught by the guru; asthitah, continuing; 
yoga-dharanam àtmanah, in the concentration that is in the form 
of samadhi in the Self—. ‘In the Self’ is (used) for ruling out 
deities etc. 

Yah, he who; prayàti, departs; tyajan, leaving; deham, the 
body, through the nerve passing through the crown of the head; 
Wüharan, while uttering; the single (eka) aksaram, syllable; om 
iti, viz. Om; which is brahma, Brahman, because ofits being the 
name of Brahman, or because of being, like an image, a symbol 
of Brahman—. Though it would have been sufficient to say merely 
‘while uttering Om’, the (additional) ‘single syllable’ is meant 
for praise (of Om) by mentioning the ease in its pronunciation. Or 

the meaning is): Vyaharan, while uttering; om iti, the syllable 
Om; (and) thinking (anusmaran) mam, of Me; the ekaksaram, 
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the one, non-dual, immutable, indestructible, all- 
brahma, Brahman, denoted by the syllable Om. So, 
parts...) while uttering the pranava (Om) and thinking of Me 
who am its import, sah, he; after going to the world of Brahma 
along the Path of the Gods, yati, attains, at the end of enjoyment 
there; paramam, the supreme; gatim, Goal, (i.e.) identity with Me. 
In this connection, after having said that achievement of 
samadhi is ‘very near for those who have intense earnestness ` 
(i.e. dispassion)’ (P. Y. Siz., 1.21), it has been stated by Patafijali, 
‘Or through special devotion to God’ (ibid. 1.23). And ‘special 
devotion’ has been explained in, ‘The word designating Him is 
Om’ (ibid. 1.27), ‘The repetition of that (Om) and meditation on 
its meaning’ (ibid. 1.28),! and (it has been said), ‘Success in 
samadhi (in the Self) ensues from the special devotion to God’ 
(ibid. 2.45). Here (in 13), however, it has been said that the 
Supreme Goal is attained directly from that (repetition of Om 
and thinking of the Lord). Therefore, in order to obviate the 
contradiction, the explanation has to be, ‘...while uttering the 
single syllable, viz. Ori, which is Brahman, and thinking of Me, 
and continuing in the concentration that is in the form ofsamadhi 


in the Self....’2 Or, there is no contradiction, because logically 
the same action may lead to different results.3 


pervasive: 
(he who de. 


What happens to one who, on account of his inability to thus 


1. See under 6.28. 


_ 2.Inthe Yoga-Sütras, it has been said that, from extraordinary devo- 
tion to God follo 


ws Samadhi and after that comes attainment of the supreme 
Goal. However, the Gita verse 13 says that the supreme Goal is ri eached 
^. While uttering the single syllable, viz. Ori, which is Brahman, and 
thinking of me...,’ According to the present explanation, while departing 
from the body one has not only to utter Or; and think of the Lord but also 
continue in the concentration in the form of samadhi in the Self. 

3. Isvara-pranidhana, special devotion to the Lord, i.e. the act o 
repeating Om and thinking of the Lord, may lead either to Yoga (full 
restraint of the mental Modifications) by removing the obstacles to i 
EN (according to Pataiijali) or to the supreme Goal (according to the 
ita). 
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control the vital force, cannot leave the body through his own 

will by passing along the nerve in the crown of the head after 

fixing the vital force between the eyebrows, but leaves the body 

helplessly only after the exhaustion of the results of his actions? 
The Lord gives the answer to that: 


aada: Aad ub at em Ra: d 
Tear wer umb [eemper dim gxu 


14. O son of Prtha, one who, having single-minded atten- 
tion, remembers Me uninterruptedly throughout his life, to that 
yogi of constant concentration I am easily attainable. 


Partha, O son of Prtha; yah, one who; ananya-cetah, having 
single-minded attention—whose mind is not given to anything 
other than Me; smarati, remembers; mam, Me; satatam, unin- 
terruptedly; nityasah, throughout his life; tasya, for that; yoginah, 
yogi; nitya-yuktasya, of constant concentration, of ever-concen- 
trated mind; aham, I, the supreme Lord; am sulabhah, easily 
attainable, whether he leaves the body voluntarily or involun- 
tarily, though I am very difficult to be attained by others. The 
idea is, I am very easily attainable by you. Do not fear. 

According to (the aphorism), ‘Sasthi Sese’ (Pa. Så., 2.3.50), 
here (the sixth case-ending in) tasya is used to indicate a rela- 
tionship in general, because its use in the subjective case has 
been ruled out by (the aphorism) ‘Na loka,’ etc. (Pa. Så., 2.3 69). 
Also, here by (the phrase) ‘having single-minded attention’ (is 
indicated) veneration and great love; by *uninterruptedly' (is 
indicated) continuity; by ‘throughout life’, the prolonged dura- 


l. Tasya aham sulabhah: The word tasya is in the Genitive case 
(sasthi), which is used in a possessive, subjective, objective, Or partitive 
sense. Now, the rule ‘kartr-karmanoh krti’ (Pa. Si., 2.3.65) prescribes 
the Genitive case for the subject or the object (as the case may be)-of a 
Verb ending with the krt affix as in sulabhah (sutlabhtkhal). The krt 
affix khal is a future passive participle. However, since the object of the 
Verb sulabh, viz. aham, is already in the Nominative case, therefore it 
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tion involved in the remembrance. Thereby Patafijali’s doctrine 
“And that (practice) becomes firmly grounded When fully 
adhered to for a long time, without break and with regard’ (P y 
Sü., 1.14), stands accepted. Although there (in the aphorism) 
‘practice’ has been referred to by (the word) ‘sah, that’, it still 
means ‘remembrance’ by implication. Thereby it follows that 
the means of attaining the supreme Goal is surely remembrance 
of the Lord every moment throughout life, without any other 
mental distraction. However, there is no much insistence on 
whether the vital force departs through the nerve in the crown 
of the head following one’s own will or it does not. 


When a doubt arises whether those who have reached the 
come again or not, the Lord Says that they do not return: 


WR WS aT | 
ayaa wer: fuk ursb mm: S 


Lord 


15.As a result of Teaching Me they do not get rebirth which 
is an abode of sorrows and is impermanent, becaüse on account 
of being high-souled they attain the Supreme Success. 


As a result of Tea 
apnuvanti, they do not 
human or other bodie 
is an abode of 


ching (upetya) mam, Me, the Lord; na 
Bet; punarjanma, rebirth, association with 
S;—of what kind?—duhkhalayam, which 
Sorrows, the abode of such innumerable miseries 


at verb to be placed in the Genitive case. But 
ding khal) are excluded from the scope of the 
other of his rules, ‘Na lokavyayanistha 
:69), therefore tasya in the Gita.verse should 
jective sense. That js why Madhusudana refers 


2 


eventual possession only. 
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as living in the womb, passing out through the door of birth 
etc.; and which is aSaSvatam, impermanent, unstable, vanishing 
almost no sooner than it is seen. That is to say, they do not come 
pack again, because they are mahátmáünah, high-souled, whose 
minds are devoid of the dirt of rajas and tamas, who are 
possessed of pure sattva, in whom has arisen perfect Knowledge; 
gatah, who have attained; paramām, the supreme, the most 
superior; samsiddhim, Success, (i.e.) Liberation, at the end of 
enjoyment in My world. 

Here, by saying that they have attained perfection ‘as a 
result of reaching Me’, it has been shown that devotees attain 
gradual Liberation. 


When it is stated that there is no rebirth for those who have 
reached the Lord and attained perfect Knowledge, it stands stated 
ipso facto that there is rebirth for those who are averse to Him 
and are devoid of perfect Knowledge. This is what the Lord says: 


amaya: umrafiüsu | 
"rper q ata gave o fart eel 


16. O Arjuna, all the places of enjoyment, together with 
the world of Brahma, are subject to return. But, O son of Kunti, 
there is no rebirth after reaching Me. 


Bhuvana means the place where creature are born, the 
world. All the /okàh, worlds, without exception, which are places 
of enjoyment for those who are averse to Me and devoid of 
perfect Knowledge; à-brahma-bhuvanát, together with the world 
of Brahma—a (being) used in the sense of inclusion; 
Punaravartinah, are subject to return; arjuna, O Arjuna, whose 
Breat valour is well known on its own merit. If the reading be 
brahma-bhavanát, then since bhavana means a place of 
dwelling, the meaning of the sentence remains the very same. 

Is it that, like them, those even who have reached You must 
Tetum again? The Lord says: Not so, tu, however; upetya, by 
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reaching; mam, Me, who am the only God. Tu is used to indicate 
the difference from the other worlds, or for emphasis. Kaunt, 
O son of Kunti, who are well known to be noble-minded even 
on account of your mother; na vidyate, there is no; Punarjanma 
rebirth, i.e. return, for those who have become emancipated by 
attaining Me alone. Here, by the two words of address, Arjuna 
and Kaunteya, it is indicated that, by virtue of his nature as also 
his origin he (Arjuna) is possessed of the purity (necessary) for 
attaining Knowledge. 

Here the rule is this: Those who attain the world of Brahma 
through devotional practices calculated to lead to gradual 
Liberation, for them alone ensues Liberation along with Brahmà 
after the emergence of perfect Knowledge in that world. But 
rebirth is inevitable for those who, even without a desire for 
that (gradual Liberation), reach that world through such practices 


as meditation on the five fires'. Therefore, indeed, are the Sruti 
and the aphorism, (viz.), 


eya, 


...he attains the world of Brahma. He does not return 
again (Ch. 8.15.1), 


and, 


There is no return (for the released souls) on the strength 
of the Upanisadic declaration (B. S., 4.4.22), 


reasonable as meaning gradual Liberation. Elsewhere (in such 
texts as), 


They no more return (to this world) (Br., 6.2.15); 
-. they do not return to this whirl of Manu (Ch., 4.15.5); 
from the specifications ‘this world? and ‘this’ it is understood 


1. The five fires are heaven, rain clouds. th; nd woman: 
Sec Br. 6.2.9-13. eee mane 
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that there is a return again in some cycle other than the cycle in 
which the world (of Brahma) to which they have gone exists, ' 


All the worlds, together with the world of Brahma, are sub- 
ject to return again. Why? The Lord says that this is so because 
they are limited by time: 


magiado fag: d 
vifi gee dsERINÍdG] wT: een 


17. Those who know the day of Brahma which ends in a 
thousand yugas, (and) his night which ends in a thousand yugas, 
they are the people who know what day and night are. 


Sahasra-yuga-paryantam means that (day) which, accord- 
ing to human calculation, ends after a thousand (sahasra) ages 
(yugas), (an age being constituted by) the four yugas (Satya, 
Tretà; Dvapara and Kali). For, the statement in the Puranas is, 


A thousand of the fourfold yugas is called a day of 
Brahma (Bh., 12.4.2). 


Those who viduh, know; that ahah, day; brahmanah, of Brahma, 
of Prajapati; yat, which is such; as also;— those who know’ is to 
be added to—ratrim, the night; yuga-sahasra-antam, which ends 
after a thousand ages, a thousand of the fourfold yugas; te, they; 
are ahoratra-vidah, knowers of the day and the night; they, ver- 
ily, are janah, the persons, the yogis, who know what day and 
night are. But those who merely know by the movements of the 
sun and the moon are not the knowers of the day and night (of 
Brahma), because they have limited knowledge. This is the idea. 


a full hundred years 


The life-span of Prajapati consists of 
and months on the 


according to the calculation of fortnights 


1. But there is no return for those who reach the world of Vasudeva. 
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£ limited by 
om his world 
at since those 
are delimited 
n from them. 


basis of days and nights described above. Thus bein 
time, he is a finite being. As such, returning again fr 
is surely justifiable. So it goes without saying th 
(worlds) that are inferior (to the world of Brahma) 
by a mere day of his, therefore there is return agai 
This is what the Lord says: 


Tehama: Wal: NSTERRIENTTHD | 
TANT weit ware uei 


18. With the coming of day all the evolved things emerge 
from the imperceptible; when night comes, they get dissolved 
in that itself which is called the imperceptible. 


Since what is begun here to be spoken of is only the daily 
creation and dissolution, and since (the elements) space etc. 
continue to exist during that (process), therefore the Un- 
manifested state is not referred to by the word avyakta, but it is 
only the state of sleep of Prajapati, i.e. Prajapati in his state of 
sleep. Aharagame, with the coming of day, at the time of Praja- 
pati’s awakening; (sarvah, all) the vyaktayah, evolved things, 
in the form of body, sense-objects, etc., which are the seats of 
enjoyment; prabhavanti, emerge, become manifest as fit for use; 
avyaktat, from the imperceptible, from the state in the form of 
sleep. Ratryagame, when night comes, at the time ofhis sleep; all 
the aforementioned evolved entities; praliyante, get dissolved, 
disappear; tratra eva, in that itself, from which they had emerged; 
into the cause avyakta-sarijfiake, called the imperceptible, into 
the above-mentioned Prajapati in the state of sleep. 


Thus, even thou 
still, there is no end 
and again under the 
had appeared disapp 


gh the world is subject to quick destruction, 
to it, because it helplessly reappears again 
influence of Klesas, karma, etc.!, and what 
ears again under the influence of klesas etc- 


1. See Glossary—klesa; also see P. Y Sü., 1:24. 
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alone. In order to generate detachment in the form, ‘Enough of 
this world, because all the creatures without exception, which 
are going round and round in the cycle of transmigration, are 
non-independent, and because they, verily being helpless, are 
subject to a series of sorrows such as birth, death, etc.’, and 
because in order to avoid the (defect of) ‘destruction of what is 
merited’ and ‘incurring what is not merited’, it has to be assumed 
that they appear again and again with the same names and forms, 
the Lord says: 


Spur: A Wart Yat Wat veiled | 
wasan: ur WAATUITA ues 


19. O son of Prtha, after being born again and again, that 
very multitude of created things disappears in spite of itself at the 
approach of night, (and) it comes to life at the approach of day. 


O son of Prthà, sah eva, that very; bhütagramah, multitude 
of created things, characterized as the moving and the non- 
moving, which existed in the previous cycle; is ayam, this, even 
though emerging in the present cycle; not that they are different 
in each cycle. Because the theory of something emerging from 
nothing is not admitted, as is stated in the Sruti, 


The Creator projected the sun and the moon just as they 
were before; so also heaven, earth, sky and space (between 
the sun and the Pole Star) (Rg. Sam., 10.190.3), 


and also on the authority of the aphorism, 


And there is no contradiction, since similar names and 
forms are repeated even in the revolution of the world cycles, 
as is known from the Vedas and the Smrti (B. S., 1.3.30). 
By avasah, in spite of itself, is meant “being under the sway of 
Others, (viz.) nescience, desire, actions’. 
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The remaining portion is clear. 


Thus by showing the origin and destruction of the helpless 
(created things), the text, *...all the places of enjoyment, together 
with the world of Brahma, are subject to return’ (16) stands 
explained. Now in two verses the Lord explains the text, ‘But, 
-there is no rebirth after reaching Me’ (ibid.): 


nA MSASA: |d 
a: a ag aay avery T aara neon 


20. But distinct and different from that imperceptible is the 


eternal imperceptible Reality, who does not get destroyed when 
all the created things get destroyed! 


- Tasmāt, as compared with that; avyaktāt, imperceptible, 
called Hiranyagarbha, who is the cause of the moving and the 
unmoving gross universe; there is parah, a distinct or superior; 
:avyaktah, imperceptible—not perceivable to the eyes etc. on 
account of being without colour etc.; bhavah, Reality, who as 
Existence pervades all superimposed phenomenal effects and is 
the source of even that (Hiranyagarbha); (and) who, for this 
very reason, is sanàtanah, eternal. (A doubt may arise that) even 
though distinct, they (the two avyaktas) may have similar char- 
acteristics. Hence the Lord says: No, He is anyah, different, of 
entirely other characteristics, as is stated in the Sruti, ‘There is 
no likeness of Him...’ ($y., 4.19). The term tu, but, shows that 
the Imperceptible has (Its own) distinguishing characteristics, 
and that He is acceptable and eternal as compared with the 
rejectable and impermanent imperceptible (Hiranyagarbha). 

Even when Sarvesu bhiitesu, all the created things; nasyatsu, 
perish; sah, That, Entity: yah, who is of this kind; na, does not, 
vina$yati, perish, as does Hiranyagarbha; (and) He is not origi- 
nated even when they are Originated. This is the meaning. It is 
but logical that there should be origin and destruction of 
Hiranyagarbha, who is (himself) a product, along with the origin 
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and destruction of the created things because of his self-identi- 
fication with them. But it is not so in the case of the supreme 
Lord, who has no self-identification with them and is not an 
effect. This is the idea. 


HARSH FAR: WOHD mm d 
awe a fade ccm ot ae nen 


21. He who has been mentioned as the Imperceptible, the 
Immutable, they call Him the supreme Goal. That is the supreme 
abode of Mine reaching which they do not return. 


The Reality, who has been uktah, spoken of, here as also 
elsewhere in the Srutis and the Smrtis; iti, as; avyaktah, the 
Imperceptible; and as aksarah, the Immutable; ahuh, they, the 
Srutis and Smrtis such as, 


There is nothing higher than the Purusa. He is the 
culmination, He is the highest goal (Ka., 1.3.11), 


call; tam, Him, that Reality; paramam gatim, the supreme Goal, 
who is of the nature of self-effulgent supreme Bliss which is 
devoid of origin and destruction, and who is the culmination of 
all human aspirations. Prapya, reaching; yam, which Reality; 
na nivartante, they do not come back again for transmigration; 
tat, that; is the paramam, supreme, all-surpassing; dhama, abode, 
teal nature; mama, of Mine, of Visnu. The sixth case in ‘mama 
dhàma, abode of Mine’ is by way of imagining some difference, 
as in the case of ‘the head of Rahu’.' Therefore the meaning 1s, 
‘I Myself am the supreme Goal.’ 


1. A demon in the guise of a god drank a portion of the nectar that was 
acquired by the gods by churning the ocean. Thereby he became immortal. 
But when he was detected, Visnu cut off his head, which came to be 
called Rahu, and his trunk was called Ketu. So ‘head of Rahu’ really means 
Rahu himself. Similarly, ‘Visnu’s abode’ and Visnu are not different. 
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Now the Lord states that very Yoga of Bhakti Which is à 
means to.attain that (‘abode’) and which was spoken of before in 


...one who, having single-minded attention, remembers 
Me uninterruptedly throughout his life, to that yogi of 
constant concentration I am easily attainable (14): 


Yea: a R: Wet MM GDUTESRTSTHD | 
TIM YA at Aas AT ue 


22. O son of Prtha, that supreme Person, in whom are 
included (all) the created things and by whom all this is pervaded, 
is reached through onepointed devotion. 


Sah, that; parah, supreme, super-excellent; purusah, Person, 
the highest Self that I Myself am; labhyah, is reached; only 
ananyaya, through onepointed—that in which there exists no other 
object—; bhaktyà, devotion, characterized as love; not in any other 
way. When the question arises as to who He is, the Lord says: 
Yasya, in whom, in which Person; antahsthàni, are included; all 
bhütàni, the created things, the products, because an effect is com- 
prehended in its cause; and yena, by whom, by which Person; for 
this very reason, sarvam, all; idam, this, the totality of the products; 
is tatam, pervaded. And (this follows) from such Srutis as, 


By that Person is filled up all this, in relation to whom 
there is nothing superior or inferior, in comparison with whom 
there is nothing smaller nor greater, and who exists alone in 
His own effulgent glory, unmoving like a tree (Sv., 3.9). 

And Narayana exists pervading through and through 
wae hing in the universe that is seen or heard of (Ma. Nā., 


He is all-pervasive, pure (ié., 8). 


Those who are worshippers of the qualified Brahman do 
not return after attaining that Goal, but they get liberated in due 
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course. As to that, there is a need for following the (Northern) 
Path in the case of those who do not attain full enlightenment 
before enjoyment in that world; not, however, that they are 
independent of that (Path) like those who are fully enlightened. 
Hence the (Northern) Path of the Gods is being taught for the 
worshippers to attain that world. The mention of the Path of the 
Manes, however, is for the eulogy of that (Northern Path): 


wa aia wake we ata: od 
wa aba i crei dem adda 31 


23. O best of the Bharata dynasty, I shall now speak of that 
time departing by which the yogis attain the State of Non-return, 
and also (of the time departing by which they attain) the State 
of Return. 


After the departure of the vital force (from the body), yatra 
kale; that time by which, that Path—indicated by the deity 
presiding over the time—by which; prayatah, the departing; 
yoginah, yogis, the meditators as well as the performers of rites 
and duties; yanti, attain; anavrttim, the State of Non-return; and 
àvrttim, the State of Return—. The meditators, who depart along 
the Path of the Gods, attain the State of Non-return, (and) the 
performers of rites and duties, who depart along the Path of the 
Manes, attain the State of Return. Though in the text, 


...all the places of enjoyment, together with the world 
of Brahma, are subject to return (16), 


it was stated that those who departed even along the Path of the 
Gods return again, still, those who went along the Path of the 
Manes surely return; none among them is fit for gradual 
Liberation. However, although some among those who 
Proceeded along the Path of the Gods return—those who are 
Worshippers of symbols, having reached the ‘world of lightning 

(do return after enjoyment there); those who are performers of 


36 
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the meditation on the five fires, etc. without being Worshippers 
of saguna (qualified) Brahman, they, even though led by a non- 
human person up to Hiranyagarbha, do return after enjoyment 
there (see Ch., 4.15.5; 5.10.2)—, still those who are meditators 
(on Brahman) in the dahara (small space within the heart; see 
Ch., 8.1., 2), etc. get liberated gradually after enjoyment., Thus, 
not all of them return. For this very reason the Path of the Manes 
is inferior since it results inevitably in return. On the other hand, 
this Path of the Gods is highly commendable since it results in 
non-return, Thus its eulogy becomes justifiable; for though some 
do return, still, the result in the form of non-return is inalienable. 
~ Bharatarsabha, O best of the Bharata dynasty; vaksyami, I 
shall speak; tam kalam, of that time—of the Path of the Gods 
and of the Manes—, (i.e.) of the Path indicated by the deity 
presiding over time. If the word ‘time’ is taken in the primary 
sense here, then the words ‘fire, light, smoke’ as also the words 
‘gati, movement’ and ‘srti, path’ become incongruous. Hence, 
in conformity with them the single word ‘time’ is interpreted in 
a figurative sense. For, the deities presiding over time are found 
inabundance in both the paths without exception. Although there 
exist agni (fire) (in the Path of the Gods) and dhiima (smoke) 
(in the Path of the Manes), which differ from them (the deities 
of time), still, as in the case of the word agnihotra, they stand 
figuratively implied by the word Kala, time, which forms part of 
the group. Otherwise, since the deity of fire is absent im the 
morning during the offering of the morming-oblation, therefore, 
in accordance with the aphorism, ‘Since there does exist some . 
scriptural text implying what is sought to be enjoined’!( Jai. 


l. Agnihotra, fire-sacrifice, may be derived in the sense of ‘oblation 
to fire’. This sac 


: rifice is performed in the mornings and evenings. In the 
morning the oblation is offered to the Sun and Prajapati, but not to fire. In 
the evening the oblation is offered to fire and Prajapati. So, since fire 1 
one of the group of deities concerned, the whole sacrifice is name 
agnihotra. Similarly, since kala, time, i.e. the deity of time, is one of the 


group of deities whom the departing soul meets successively, therefore 
the whole series is indicated by the word kala. 
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sū., 1.4.4), it (the term agnihotra) could not have been the name 
of that oblation. Besides, there is the common illustration of ‘a 


mango grove". 


Among them, the Lord speaks of the Path of the Gods for 
the worshippers: 


ARRE: Yee: WUSTHD SATU | 
wa wem reser we Rafat FT: UI 


24. Departing by that (Path of the Gods)—(of) fire, light, 
daytime, bright fortnight, (and) six months of the Northern sol- 
stice—, persons who are knowers of Brahman attain Brahman. 


Agnih, fire, jyotih, light, signify the deity presiding over 
‘flame’. By ahah, day, is meant the deity presiding over day; 
fuklah, bright fortnight, stands for the deity presiding over the 
bright fortnight; sanmasa uttarayanam, six months of the 
Northern solstice, means the deity himself who is presiding over 
the six months constituting the Northern solstice. This follows 
from the aphorism, ‘(Flame etc. are the) conducting deities, 
owing to the indicative mark to that effect’ (B. S., 4.3.4). And 
this is suggestive of the other deities as well mentioned in the 
Srutis. Thus there is the Sruti, 


...they reach the deity of flame. From flame they reach 
day; from day to the bright fortnight; from the bright fortnight 
to the six months during which the sun moves northward; 
from those six months to the year; from the year to the sun; 
from the sun to the moon; from the moon to the lightning. 


1. A grove that has a numerical majority of mango trees IS called a 
Tango grove. Similarly, since in the series of deities whom the passing 
Soul meets successively the deities of time—day, fortnight, months, etc.— 
Predominate, therefore the whole series is suggested by ‘time’. It is to be. 
Noted that the words fire (agni), light (jyoti), day (ahar) stand for the 
Presiding deities of the respective objects and time. 
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[8.24 
There a non-human person leads them to Brahma. This is 
the divine path (Ch., 5.10.2). 
(This is the divine path) the path of Brahmi. Proceeding 
along this (path), they do not return to this whirl of Manu 
(ibid. 4.15.5). 


In this connection, it has been ascertained in the source- 
book (S.’s Commentary on B. S., 4.3.2) on the authority of other 
Srutis (Kau., 1.3; Br., 6.2.15) that the deity of the world of the 
gods comes after the deity of the year; then comes the deity of 
air; (and) after that the deity of the sun. Similarly, after the deity 
of lightning comes Varuna, Indra and Prajapati. In this way the 
stages of the Path becomes completed. Among them, the deities 
of flame, day, bright fortnight, and six months of the Northern 
solstice have been mentioned here. The deities of the year, the 
world of the gods, air, sun, moon, lightning, as also (the gods) 
Varuna, Indra and Prajapati, even though not mentioned, should 
be understood. 

Janah, people; brahma-vidah, who are knowers of Brah- 
man, who are worshippers of the qualified Brahman; prayatah, 
departing; tatra, by that, by the Path of the Gods; gacchanti, 
attain; brahma, the conditioned Brahman, which has creation 
as Its limiting adjunct, in accordance with the aphorism, 


Badari thinks that the souls are led to the conditioned 
hman, for It (alone) can reasonably be the goal (B. S., 
7 


> 


Bra 


because the unconditioned 
the fruit of gradual Lib 
Brahman) alone. In this 
specification ‘imam, this’ 


Brahman, on the other hand, becomes 
eration through that (conditioned 
context, it is understood from the 
in the Sruti, 


_ Proceeding along this (path) they do not return to this 
whirl of Manu (Ch., 4.15.5), 
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that some return in another cycle of creation. For this very rea- 
gon the Lord has shown no (further) interest with regard to this 
theme; because it stands explained by the mere mention of the 
Path shown in the Srutis. 


For eulogizing the Path of the Gods, the Lord speaks of the 
Path of the Manes: 


qÀ MRAN eun WUHTED TTA, | 
wa asd AR sea Fadt uud 


25. (Departing) by that (Path of Manes)—smoke, night as 
also the dark fortnight and the six months of the Southern 
solstice—, (and) reaching the lunar light, the yogi returns. 


Here also, by dhümah, smoke, is figuratively indicated the 
deity presiding over smoke; by rātrih, night, the deity presiding 
over night; by krsnah, dark (fortnight), the deity presiding over the 
dark fortnight; and by six months ofthe Southern solstice, the deity 
presiding over the Southern solstice. This, too, is suggestive ofthe 
other deities mentioned in the Srutis. Thus there is the Sruti, 


...they reach smoke; from smoke to night; from night 
to the dark fortnight; from the dark fortnight to the six months 
during which the sun moves southward. These do not reach 
the year. From the months to the world of the manes; from 
the world of the manes to ākāśa (space); from akasa to the 
moon. This is the king Soma. That is food for the gods. Him 
the gods eat. Having lived there till the exhaustion of the 
fruits (sampáta), they again return along the very path by 
which they had gone (C^., 5.10.3—5). 


night, dark fortnight and 
d here. (The deities of) 
o be understood 


Among them, the deities of smoke, 
Southern solstice have been mentione 
the world of the manes, space and moon are t 
Sven though not mentioned. 
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Departing tatra, by that Path; (and) as a result, präpya, 
reaching; cāndramasam, the lunar; Jyotih, light, (i.e. the o 
world); yogi, the yogi, the Karma-yogi, the performer of Sacri. 
fices, philanthropic works, and charity; nivartate, returns, after 
having dwelt (there) till the exhaustion of the fruits of actions. 
Sampatah means that, i.e. karma, action, by which one attains 
something (e.g. the lunar world). Therefore the idea is that the 
Path of Non-return is better than this Path of Return. 


The Lord (now) concludes (the topic of) the said Paths: 


Veet wt Ot wt: wat wt | 
Wer aR ot: RAN 


26. These two well-known courses of the world, which are 
white and black, are considered eternal. By the one, someone 
goes to the State of Non-return; one returns again by the other. 


Ete, these two; gati, courses; viz. sukla-krsne, white and 
black—‘white’ because the course through flame etc. is full g 
the light of knowledge, and ‘black’ because the path throug. 
smoke etc. is full of tamas owing to the absence of knowledge—; 
hi, well known; as being jagatah, for the world, for those He 
are eligible for the worship of the qualified Brahman and for 
actions (respectively); mate, are considered, by all the knowers 
of the scriptures; to be SaSvate, eternal, because transmigration 
existence has no beginning. Ekayā, by one of the two, by t 
white; someone yàti, goes; anāvrttim, to the State of Non-r ann 
anyaya, by the other, which is black; all (the rest) withot 
exception, àvartate, return; punah, again. 


The Lord, in ord 


5 " 
er that the (white) Path may be resorted t 
eulogizes a clear un 


derstanding of it: 


1. Ista, pürta, datta: see under 4.28. 
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aa gå und sera qut ast d 
qe saree aR TAT gd 


77. O son of Prthà, no yogi whosoever has known these 
two courses becomes deluded. Therefore, O Arjuna, be you 
steadfast in yoga at all times. . 


O son of Prtha, na kascana yogi, no yogi, no one steadfast 
in meditation, whosoever; janan, having known; ete, these two; 
srti, courses;—having decided that one leads to gradual 
Liberation and the other to transmigration again—, muhyati, 
becomes deluded; he does not accept as fit for being ‘pursued 
mere actions which lead to the Path of smoke etc. Tasmàt, 
therefore, since yoga has non-return as its result; O Arjuna, with 
a view to not returning, bhava, be you; yoga-yuktah, steadfast 
in yoga, concentrated in mind; sarvesu kalesu, at all times. 


The Lord praises yoga again, so that faith (in it) may 
increase further: 


sete andre fafa l 
wi at mgA STE dsl 


28. Whatever result of righteousness has been declared with 
regard to the (study of) Vedas, sacrifices, austerities and also 
charities, all that the yogi transcends by having known this, and 
he reaches the primordial supreme State. 

Yat, whatever; punya-phalam, result of righteousness, such 
as heaven, sovereignty, etc.; pradistam, has been declared, by 
the scripture; vedesu, with regard to the Vedas—when they are 
well studied by wearing the ring made of Kusa-grass, facing the 
East, remaining under a guru, etc.; yajnesu, with regard to the 
sacrifices, faithfully performed perfectly along with its principal. 
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and subsidiary auxiliaries; fapahsu, with regard to austerities 
which are enjoined in the scriptures and are well perfoymed faith. 
fully with concentrated mind, intellect, etc.; (and) qj ines, with 
regard to charities, such as gift of gold etc. equal to one’s Weight, 
given with reverence in the proper way at the right Place, time 
and (to the right) person; fat sarvam, all that; yogi, the yogi, 
steadfast in dhyāna; atyeti, transcends; viditvā, by having 
known—by having correctly understood them, down to their 
proper performance, and having performed them; idam, this, 
which has been stated in the course of answering the aforemen- 
tioned seven questions: 

Notonly does he transcend that, but he also upaiti, reaches; 
sthanam, the State of the Lord; which is param, supreme, all- 
surpassing; and adyam, primordial, the source of all. That is to 

say, he realizes Brahman Itself, the Cause of all. 

Thus, by this chapter is explained the meaning of the word 
‘tat, That’ (in "Thou are That’) for being meditated on. 


CHAPTER 9 


THE SOVEREIGN KNOWLEDGE AND MYSTERY 


For one who has reached the world of Brahma along the 
Path of flame etc. after having his vital force depart according 
to his own will with the help of yoga—in which the nerve in the 
crown of the head is the outlet, and which is characterized as 
control of the doors of all the organs, and is accompanied by 
holding it (vital force, progressively) in the heart, throat, between 
the eyebrows, etc.—, gradual Liberation at the end of the cycle, 
characterized as realization of the supreme Brahman, as a result 
of the dawn of full Knowledge there (in Brahmaloka) has been 
explained in the previous chapter. 

And in this connection, lest it be thought that Liberation is 
attained this way alone and not otherwise, it is stated in the 
verses beginning with ‘...one who, having single-minded 
attention, remembers Me uninterruptedly throughout his life, to 
that yogi...I am easily attainable’ (8.14), etc., that direct 
Liberation is attained through the realization of the true nature 
of the Lord. And there again, in, *O son of Prtha, that supreme 
Person...is reached through onepointed devotion’ (8.22), it has 
been said that onepointed devotion is the specific means. 
Therefore the ninth chapter is begun with a view to presenting 
elaborately the reality of the Lord as also devotion to Him, so 
that direct Liberation may be attained even without the above- 
mentioned departure of the vital force that is preceded by 
‘concentration in the form of yoga in the Self" (cf. 8.12), passing 
along the Path of flame etc., (and) suffering in the form of long 
delay etc. 

In the eighth chapter, after ascertaining the (nature of) 
Brahman that is to be meditated upon, the goal of one engaged 
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in meditation on It has been stated. In the ninth chapter, however 
after ascertaining the (nature of) Brahman that is to be known, 
the goal of one who is steadfast in Knowledge is being stated, 
This much in brief. As to that, (the Lord utters) three verses 
meant as a eulogy of the Knowledge that is going to be Stated: 


sitwrrarqama, the Blessed Lord said: 


Té q 3 Yet wasamenngua | 
wri farre eger AASTA, ei 


1. However, to you who are not given to cavilling I shall 
speak of this highest secret itself, which is Knowledge com- 


bined with experience, by realizing which you shall be free from 
evil. 


Idam, this; j&anam, Knowledge; which has been spoken of 
earlier in various ways, will be Spoken of later, and is now being 
spoken of, which is based on Vedic authority, and which relates 
to the nature of Brahman; pravaksyami, I shall speak; te, to you. 
The word tu, however, expresses the distinction of Knowledge 
from the meditation spoken of in the previous chapter. This 
perfect Knowledge, verily, is the direct means to Liberation, 
. butnot so is meditation, because it (the latter) is not a remover 

of nescience. It has been said that it (meditation) (on the other 
hand) brings about Liberation gradually by giving rise to this 
very Knowledge through purification of the mind. 

Knowledge of what kind? Guhyatamam, (it is the) highest 
secret, an object deserving greatest secrecy since its subject- 
matter is very subtle; because it is vijffiana-sahitam, combined 
with experience; it culminates in the realization of Brahman. 


Though its subject-matter is thus very subtle, still, since you 
have in abundance the 


to you who are anasüyaye, not given to cavilling. Asizyá means 
finding defects (eve: 


n) in 800d qualities, resulting in inventing 
them (the defects). (It is) in the form, ‘This person flatters himse 


qualities of a disciple, I shall speak of it. 
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before me by always proclaiming his own glory.' (To you) who 
are devoid of that (I shall speak). Hereby stand explained the 
two qualities of a disciple, sincerity and self-control, as well. 

Again, what kind of Knowledge is it? Jñātvā, by realizing, 
attaining; yat, which; moksyase, you shall be free, immediately, 
to be sure; asubhat, from evil, from the bondage of the world 
which is the source of all sorrows. 


The Lord eulogizes that Knowledge again to create interest 
in him (Arjuna): 


Tata were ufeafenew | 
yar sui qq aire dd 


2. This is the sovereign Knowledge, the sovereign Profun- 
dity, the best sanctifier; directly realizable, righteous, very easy 
to practise, and imperishable. 


Idam, this; is rajavidya, the sovereign Knowledge, the King 
ofall (kinds of ) sciences, because it destroys all nescience, any 
other kind of knowledge being opposed to (only) a part of 
nescience; so also, (it is) rajaguhyam, the sovereign Profundity, 
the King of all subtle knowledges, because, being attainable 
through virtuous deeds performed over many lives, it is unknown 
to many. Since (the phrases rajavidya and rajaguhya) belong to 
the class of words listed-under rajadanta, therefore the 
‘secondary’ words (vidya and guhya) are put later.' (It is) the 
uttamam, best; pavitram, sanctifier. Indeed, through expiations 


that member (be it a noun or a pronoun) 
which is of secondary importance and is related to the other member as 
an attribute is called an upasarjana. For example, in the phrase raja- 
danta, broken up as dantānām raja, dantanam in the sixth case is of 
secondary importance, and raja in the first case is of primary Mpeg 
Though according to the general rule, *Upasarjanam purvam: An PR 
Jana, secondary word, is to be placed first? (Pa. Sū., 2.2.30), danta shou 

have been placed first and the phrase formed as danta-raja, still, accord- . 


1. In a fatpurusa-compound, 
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some single sin is purged away. But even when Purged away it 
surely continues in a subtle form in its cause, as a result of which 
(fact) a person commits that sin again! This (Knowledge), how- 
ever, is indeed the immediate uprooter of all Sins, in their gross 
and subtle states, accumulated over many thousands of lives, as 
also of their cause, (viz.) nescience. Therefore this alone is the 
best of all the sanctifiers. And there can be no doubt with regard 
to it as with regard to supersensuous religious merit, because in 
itself and in (its) result it is directly experienced. This is what 
the Lord says: Pratyaksa-avagamam, it is directly realizable. 
Avagamah, in the derivative sense of ‘that through which 
something is known', implies *means of proof ', (and) in the 
derivative sense of ‘that which is acquired’, it implies ‘fruit’, 
So, in the sense that direct experience is its (Knowledge’s) means 
of proof, (pratyaksa-avagamam implies) its state of being 
directly experiencable in itself by the witness; and in the sense 
that its experience is direct, (the phrase implies that) from the 
standpoint of its result, it (Knowledge) is directly experiencable 
by the witness. Indeed, the experience of the witness in the form, 
"This is known by me; hence my nescience with regard to this is 
now destroyed’, is common to all. 
Though that Knowledge is thus proved by common expe- 
rience, still, it is dharmyam, righteous, not divorced from right- 
€ousness; it is the result of desireless virtue accumulated over 
many lives. In that case, it may be difficult to acquire? The Lord 
Says, no, it is susukham, very easy; kartum, to practise. It is 
capable of being easily practised with the help of the great 
Vedantic dictum associated With vicara as taught by the teacher. 
It does not brook any delay on account of place, time, cte., 
because Knowledge depends on the means of experience and 
the object (to be known). If it be achievable thus without effort, 


ing to the special Tule, "Rajadantàdisu param: In such compounds as 


raja-danta, (the upasarjana is placed) later (ibid. 2.2.31), it is formed as 


raja-danta, Similarly, in the Cases of raja-vidya and raja-guhya, the word 
raja is placed first, 


9.3] SOVEREIGN KNOWLEDGE AND MYSTERY 573 


then would not its result be insignificant, for it is seen that only 
actions requiring effort yield great result? To this the Lord says, 
no, it is avyayam, imperishable. Though it is thus easily achiev- 
able, still, from the standpoint of its result it has no decay. So it 
is imperishable; i.e. its result is undecaying. On the other hand, 
even great actions have merely perishable results, as is said in 
the Sruti, 


He, O Gargi, who in this world, without knowing this 
Immutable, offers oblations in the fire, performs sacrifices 
and undergoes austerities even for many thousand years, finds 
all such acts but perishable (Br., 3.8.10). 


Therefore, being the best of all; the Knowledge of the Self is 
surely worthy of trust. 


When it is thus easy of performance and superior to all, 
why do not all people strive for it? And in that case, there would 
be no transmigrating persons at all! 

In answer to this the Lord says: 


AACA: Wer THAT WAT | 
ama wi rade gaiena 13N 


3. O destroyer of foes, persons who are regardless of this 
Dharma (Knowledge of the Self), (they) failing to reach Me, 
certainly go round and round along the path of transmigration 
which is fraught with death. 


Aśraddadhānāh, those who are regardless, who, on account 
of having their minds perverted by philosophies replete with 
bad arguments contrary to the Vedas, do not accept the authori- 
tativeness; asya dharmasya, of this Dharma, called the Knowl- 
edge of the Self, in the matter of its own nature, disciplines and 
results, though they have been ascertained by the scriptures; 
who are evildoers and full of demoniacal tendencies, they, 
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although striving somehow through methods invented by their 
own understanding, aprapya, failing to reach; mam, Me, owin 
to the absence of the means as enjoined by the Scriptures— (that 
is to say) failing even to acquire the means of reaching Me; ni- 
vartante, certainly (ni) go round and round (vartante) —where? 
—(mrtyu-)samsara-vartmani, along the path (vartma) of trans- 
migration (samsara) which is fraught with death (mrtyu). That 
is to say, they go on for ever through the states of being in hell 
and as lowly creatures, in a series of births and deaths. 


So, in this way, after having drawn the attention of Arjuna 
by praising the Knowledge that was promised to be imparted, 
through the process of asserting it and negating other things, 
the Lord (now) repeats that very theme to him in two (verses): 


Wa wate wd wea d 
Ta aay + ae aR: xu 


4. This whole creation is pervaded by Me in My unmanifest 


form. All created things exist in Me, but I am not at all con- 
tained in them! 


Idam, this; sarvam, whole; jagat, creation, the totality of 
visible things consisting of the elements, their derivatives and 
their cause, imagined through ignorance about Me; is tatam, 
pervaded; maya, by Me—who am the substratum and the 
supreme Reality—, as constituting its existence and manifesta- 
tion, just as ‘a snake’, ‘a line of water’, etc. that are imagined on 
a piece of rope through ignorance of it (are pervaded) by it. 

How is the whole cosmos pervaded by You, Vasudeva, who 
are a limited being, because it militates against actual percep- 
tion? 

To this the Lord Says: No, all this is not pervaded by this 
body, but by Me in My state (mürti) that is unmanifest (avyakta), . 
beyond the range of all the organs, and by nature self-effulgent 
non-dual Consciousness and eterna] Bliss. Hence, sarvabhutani, 
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all created things, moving and non-moving; matsthani, exist in 
Me; (they) subsist on account of assuming My nature, appearing 
as existent and manifested. But, in reality, na ca aham, I am not 
at all; avasthitah, contained; tesu, in them, in the imaginary 
objects, because there can be no relation between the imagined 
and the non-imagined. Hence it has been said: Whatever has 
anything superimposed on it is not affected in the least by the 
good or evil brought about by it. (See S.'s Introduction to the 
B.S.) : 


For this very reason, — 


aa mA wur a À A pc 
AA A A AMT YAMA: uk 


5. Nor do the created things dwell in Me. Behold My divine 
Yoga! I am the sustainer and originator of the created things, 
but My Self is not contained in the created things. 


From the standpoint of reality, the superimposed bhutani, 
created things, do not exist in Me, just as the fancied move- 
ments of water etc. do not (exist) in the sun in the sky. You, 
Arjuna, getting rid of the common human understanding, pasya, 
behold, reflect on; me, My; aisvaram, divine; yogam, Yoga, 
Power; i.e. look at My power of bringing about the impossible, 
like that of a magician. Neither am I a thing contained inside 
anything, nor am I a container of anything. Still, I am in all 
things, and all things are in Me. Such is this great Maya, because 
mama, My; átmà, Self, which is in fact My real nature, Existence- 
Knowledge-Bliss through and through; is bhütabhrt, the 
sustainer of created things—It is that which as the material cause 
Sustains, upholds and nourishes the created things, all the 
effects—: and is bhata-bhavanah, the originator of the created 
things—It is that which as the efficient cause produces all the 
Created things—; thus, even though It is the non-different 
efficient and material cause, It, being without attachment and 
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without a second, is na, not; bhutasthah, contained in the created 
things; from the supreme standpoint, It is not related to the created 
things, just as a dreamer is not, in reality, connected with the 
things imagined by himself. This is the idea. The possessive case 
in ‘My Self’ is used through a fancy, as in the case of ‘head of 
Rahu’.! 


The Lord states, through an example, that even things having 


no contact can have the relationship of being ‘the container’ and 
‘the contained’: 


wore fet ary: went ER, | 
aa aa qa wari didi 


6. Understand that just as the voluminous wind moving 


everywhere is ever present in space, similarly all the created 
things abide in Me. 


Upadharaya, understand, be assured after (due) delibera- 
tion; that yathā, just as a matter of fact; mahan, the volumi- 
nous—in measurement; vaywh, wind—derived in the sense of 
*that which flows’, which has the nature of constant motion—; 
and for this very Ieason, sarvatragah, moving everywhere— 
that which goes (ga) everywhere (sarvatra)—; is nityam, ever, 
during the periods of origin, continuance, and dissolution, present 
(sthitah) in space (akasa), which by nature is contactless;— 
though it (wind) is of this kind, still, it does not ever come into 
contact with space—tathd, in a very similar way; sarvani, all; 
bhütàni, the created things, space ete., which are vast and present 


everywhere, abide, without any connection whatsoever, in Me 
who am by nature contactless, 


After having Stated thus that the unattached Self has no 
contact with the imaginary creation during the periods of origi? 


1. See footnote under 8.21. 
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and continuance, the Lord reiterates that fact in respect of 
dissolution as well: 


aay arta weft att mira 
mrad pred: Heart fag ai 


7. O son of Kunti, all the created things go back at the end 
of a cycle to My Prakrti. I project them forth again at the 
beginning of a cycle. 


O Kaunteya—the meaning of this has already been 
explained (under 8.16 etc.)—, kalpa-ksaye, at the end of a cycle, 
at the time of dissolution; all the created things yanti, go back; 
prakrtim, to nature, their own source consisting of the three 
gunas; mamikam, belonging to Me, considered to be My power. 
That is to say, they merge there itself in their subtle forms. Aham, 
I, the omniscient, omnipotent God; visrjami, project; tani, them, 
punah, again; kalpádau, at the beginning of a cycle, at the time 
of creation. I manifest separately those that had become indis- 
tinguishable in Prakrti. 


For what purpose is this projection by the supreme Lord? 
As to that, it is not for His own enjoyment. For there is no 
enjoyership in Him who is the absolute Consciousness which is 
the witness of everything. On the other hand, were He to be so 
(an enjoyer), His Godhood would have been contradicted on 
account of His becoming a transmigrating entity. Nor is there 
some other enjoyer for whom this creation could be meant, 
because there is no other conscious entity, God Himself being 
Present everywhere as the jivas; and because an unconscious 
entity cannot be an enjoyer. Hence creation is not meant even 
for Liberation, because there is no bondage, and because it 
(creation) is opposed to Liberation." All these and other incon- 


l. Some editions have ‘avirodhitvat, because it (creation) is not op- 
Posed (to Liberation)’ in place of virodhitvat. 


37 
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sistencies, by establishing the illusiveness of creation, are not 

` opposed to us (our view). Hence they need not be refuted. 
Having this idea in view, the Lord proceeds to state in three 

verses the unreality of creation because of its illusiveness: 


welt vam fenpuf wu uui 
YAM Hea WHAM uc 


8. Keeping My own Prakrti under control, I project forth 
again and again the whole of this multitude of created things, 
which are helpless under the influence of Prakrti. 


Avastabhya, keeping under control, strengthening by 
imparting My own reality and power of manifestation; svam, 
My own; prakrtim, Prakrti, called Maya, which is indefinable 
and is imagined on Myself; visrjami, I project forth, create 
diversely, out of mere imagination like a magician, or like a 
seer ofa dream (projecting) a dream-world; punah punah, again 
and again; imam, this; bhüta-gramam, (whole) multitude of 
created things, the aggregate of elements, (viz.) space etc., which 
is revealed by all the means of knowledge; (and) which is born 
prakrteh vasat, under the influence of that Prakrti, of Maya, 
through its power of ‘covering’ and ‘distorting’ which is the 
source of avidya (ignorance), asmità (egoism), raga (attach- 
ment), dvesa (aversion), and abhinivesa (clinging to life). 


Hence,— 


1am mf ai facta area |d 
salah ay atq en 


9. O Dhanajfijaya (Arjuna), nor do those actions bind Me, 


to be sure, remaining (as I do) like one unconcerned with, and 
unattached to, those actions. 


oO Dhanaíijaya (Arjuna)— (by this word of address) is indi- 
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cated his great prowess, inasmuch as he brought wealth (dhana) 
by conquering (jaya) all the kings for the Rajasüya (Corona- 
tion)-sacrifice of Yudhisthira; (this is) for encouraging him—; 
tani, those; (karmáni, actions) called creation, continuance and 
dissolution, being performed by Me as by a magician or bya 
dreamer; ca, surely; na nibadhnanti, do not bind; mam, Me; 
they do not make Me liable to merit and demerit because of 
favouring and punishing, for they are unreal. As to why those 
actions do not bind, the Lord says: It is indeed appropriate that 
actions do not bind Me who am udasinavad-àsinam (seated like 
someone unconcerned), seated without being affected, just like 
someone who is indifferent, not involved in the victory or defeat 
of two contestants, not touched by the consequent joy or sorrow, 
remains uneffected—though there is an absence of two contes- 
tants here (in the matter of creation etc.), still, the suffix vat, 
like, is used in view of the common quality of ‘merely remaining 
unconcerned'—; and hence, on account of being unaffected, who 
am asaktam, unattached; tesu, to those; karmasu, actions, of 
creation etc., who am devoid of attachment that expresses itself 
as egoism in the form ‘I do.’ 
By this it stands stated that, even in the case of someone 
-else as well, in whom there is absence of agentship and 
attachment to results (of actions); actions do not become the 
cause of bondage. But when these two are present, the fool 
becomes bound by actions, like a silkworm. This is the idea. 


In order to dispel the doubt that ‘I project forth. . .this mul- 
titude of created things’ (8) and ‘...remaining (as I do) like one 
unconcérned' (9) are contradictory, the Lord again reveals that 
(phenomenal creation) as being made of Maya: 


i . l 
E el emfguftadt nm de en 


10. Under Me, who am the Supervisor, Prakrti produces 
(the universe with) all the moving and the non-moving things? 
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Owing to this reason, O son of Kunti, the universe 


Changes 
diversely. 

Maya adhyaksena, under Me who am the Supervisor, Who 
am in every way of the nature of a mere witness, who am Change. 
less, and am the controller and illuminator; Prakrtih, Prakrti, 
which is the illuminated, which is constituted by the three gunas 
and cannot be spoken of as existing, nonexisting, etc., and which 
is Maya; süyate, produces; the universe sacaracaram, with all 
the moving and the non-moving things, just as (the power of) 
magic, under the direction of a magician, (produces) elephants, 
horses, etc. But I do not undertake any other activity apart from 
illuminating Maya together with its products. Anena hetund, 
owing to this reason, owing to this supervision; O son of Kunti, 
Jagat, the universe, together with the moving and the non-moving 
things; viparivartate, changes diversely, i.e. it ceaselessly 
undergoes all the changes from birth to destruction.' Hence it 
was said that I project through the mere act of being the illumi- 
nator. And in this way, since there is an absence of agentship, as 
of the sun etc., therefore it has been said, *.. .remaining (as I do) 


like one unconcerned’ (9). Thus there is no contradiction. So it 
has been said, 


That which is the material cause of this (phenomenal) 
magic involving duality is nescience. Relying on that (fact) 
Brahman (too) is said to be the cause (Br. Vā., 1.4.371)? 


1. See introductory commentary on 2.20. ca 

2. The radiance of the sun cannot be called its act, because that is 16 
very nature. Besides, the sun is not affected by the ways living beings 
make use of its light. Similarly the Lord illumines everything by His very 


nature, and He does not become affected by the way Prakrti makes use of 
the illumination. 
3. Though Ma: 


-a B i e 
ya is the material cause of this creation, Brahman 1$ th 
substratum of Maya. Witho 


nor manifestation. In this 
of creation. í 


E * ‘ tence 
ut Brahman Maya can have neither ex ee 
sense Brahman is said to be the efficient cau 
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And in support of this idea can be quoted the utterances of the 
$rutis and Smrtis by the thousands. 


aree "WP Yet Aye ayaa a 
Wi MSA CH SEHEN eet 


11. Not knowing My supreme nature as the Lord of all be- 
ings, foolish people disregard Me who have taken a human body. 


Though I am thus by nature eternal, pure, conscious and free, 
and the Self of all creatures, Bliss through and through and infi- 
nite, still, müdhaA, foolish people, who are devoid of discrimina- 
tion; avajananti, disregard; màm, Me; they do not revere Me with, 
the idea, "This one is God Himself’, or they despise (Me). 

The Lord points out that the cause of their contempt is (their) 
delusion: Asritam, who have taken; manusim, a human; tanum, 
body; who have, of My own will, assumed a form appearing as 
that of a human being for the sake of favouring devotees; that is 
to say, who perform all activities through a body appearing as 
that of a human. And it is but in keeping with foolishness that 
they, as a consequence, having their minds covered by the delu- 
sion, ‘This one is a human being’, either dishonour or censure 
(Me), ajánantah, not knowing; mama, My; param, supreme; 
bhavam, nature as the great (mahàn) Lord (isvara) of all the 
creatures (bhiita). 


. And they, having their intellect covered by the great sin 
Incurred from despising and denigrating the Lord, are indeed fit 
for dwelling in hell for ever. 


Here daan Alege fade: | 
Tada we waft ed fam: eel 


12. Of vain hope, of vain actions, of vain knowledge, and 
Senseless, they become verily possessed of the bewildering 
disposition of fiends and demons. 
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484, hope. 
t God, wil] 


They (are moghasah) who have mogha, vain, 

for result, in the form, ‘Actions themselves, withou 
yield their results for us’; hence they are (mogha-karmanah) 
those whose actions (karma) such as Agnihotra etc, are vain 
(mogha), of the nature of mere physical exertion, because of 
their being indifferent to God; and (they are) also (mogha- 
jnanah) those whose jñāna, knowledge, is mogha, vain, it 
having been born of scriptures full of fallacious arguments 
that do not propound God;—why is this so?—because they 
are vicetasah, senseless; they have their discriminating wisdom 
obstructed by the sins incurred from disregarding God. More- 
Over, as a result of disregarding God, they eva, verily, become 
(Sritàh) possessed of; prakrtim, a disposition; that is mohinim, 
bewildering, a cause of deviation from scriptural knowledge; 
andraksasim, fiendish, full of tamas, dominated by animosity, 
and a cause of killing (creatures at times other than during 
sacrifices) not sanctioned by the scriptures;! and dsurim, 
demoniacal, full of rajas, dominated by passion, which is the 
root of enjoying objects not sanctioned by the scriptures. And 


consequently, they, becoming fit for (entering) the door to hell 
mentioned in, 


This door to hell, which is of three kinds— passion, an- 


ger and also greed, is a source of one's own destruction 
(16.21), 


suffer hellish pain alone for ever. This is the meaning. 


In the case of those who are averse to the Lord, since their 
desire for results, the performance of the nitya, naimittika and 
kamya karmas prompted by them (desire for results), as also 
the scriptural knowledge suitable for that (performance) becom? 
useless, therefore they become devoid of the fruits accruing I 

:1- This portion may also be 


à m 
an K translated as, ‘animosity that arises n 
Injury not sanctioned by the Scriptures’, 
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the next world as well as of the means for them. They do not get 
any result in this world even, because, being without discrimi- 
nating wisdom, they are senseless. Hence it has been said that 
those pitiable persons, who are outside the pale of all human 
goals, are verily to be lamented for by all people. Now, who are 
they who are fit for all the human goals and not to be lamented 
for? The answer is being given by saying that they are those 
who take shelter in the Lord alone: 


Werne at nd Sat wem: 1 
THAT Aral spíawemq dead 


13. On the other hand, O son of Prtha, the noble-minded 
ones, who are possessed of divine nature and are single-minded, 
adore (Me) by knowing Me as the source of (all) the created 
things and as the Immutable. i BN 


(Mahatmanah, the noble-minded ones) whose átmà, minds, 
are mahan, noble, purified by virtues earned through many lives, 
(and) not overcome by petty desires; who are, for this very 
reason, asritàh, possessed of; daivim, divine, sáttvika; prakrtim, 
nature, which will be spoken of (in the verses) beginning with 
‘Fearlessness, perfection in purity of mind,...’ etc. (16.1—3); 
and hence, (who are ananya-manasah, single-minded) whose 
minds are not given to anything other than Myself, they bhajanti, 
adore (Me); jñātvā, by knowing; mam, Me, the Lord; as 
bhütüdim, the source of the created things, of all the worlds; 
and as the avyayam, Immutable, Indestructible. 


In what way do they adore? The answer is being given in 
two verses: 


Gad mda Al Adds ge: |. 
memg wi aM Frage sued NASI 


14. Always glorifying Me and striving, (and remaining) 





(Me). 


become “universal? 
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(and also) 
ey Worship 


firm in (their) vows and paying obeisance to Me, 
always remaining imbued with devotion (to Me), th 


Kirtayantah, glorifying; mam, Me, who in My own nature 
am Brahman presented by all the Upanisads; satatam, always— 
through discussion on the utterances of the Vedanta after having 
(duly) approached a teacher who is absorbed in Brahman, and 
through repetition of Om and recitation of the Upanisads at times 
other than when sitting at the feet of the teacher—, that is to 
say, making Me the subject-matter of the act of $ravana in the 
form of study of the Vedantic Scriptures; so also, yatantah, 
striving, making effort, while with the teacher or elsewhere, to 
ascertain—through contemplation of the arguments unopposed 
to Vedanta—My true nature as taught by the teacher and (ina 
way that that ascertainment remains) unshaken by the doubt of 
its being unauthoritative; that is to say, becoming steeped in 
manana, which takes the form of contemplation of the argu- 
ments that remove doubts regarding the possibility of the 
conclusions arrived at through Sravana becoming invalidated; 
so also, drdha-vratah, (remaining) firm in their vows—those 
whose vows (vratah), (viz.) ahimsa (non-injury), satya (truth- 
fulness), asteya (non-stealing), brahmacarya (continence), 
aparigraha (non-acceptance of gifts), etc., are firm, unshakable 
by their Opposites; i.e. those who are endued with such spiritual 
disciplines as Sama, dama, etc. (see under 4.28 and Glossary)—. 

So has it been said by Patafijali: ‘The (five) yamas are 
ahimsa, satya, asteya, brahmacarya, aparigraha’ (P. Y. St.; 
2.30); they, however, ‘When universal, unbroken by caste, place, 
time and purpose, constitute the great-vows’ (ibid. 2.31). “BY 
caste’ means ‘by Brahminhooq* etc.; ‘by place’ means ‘by places 
of pilgrimage’ etc.; ‘by time’ means ‘by fourteenth day of the 
moon’ etc.; ‘by Purpose’ means ‘by any other occasion than 
sacrifice etc.’ When ahimsà etc. are not restricted to these, they 

a (see under 4.28). When these (ahimsá etc.) 
occur even in the ksipta, viksipta and müdha states (see Glossary); 
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when without making any exception they proceed in a general 
way thus— I shall not cause injury to any caste whatsoever, in 
any place whatever, at any time whatever, and even when it is 
necessary for sacrifices etc.’, they are called the great-vows. 
This is the meaning. 

So also, ca namasyantah, paying obeisance, saluting with 
body, mind and speech; mam, Me, Lord Vasudeva, the repository 
of all auspicious qualities, who exist as the favourite Deity and 
the guru—. By the use ofca have also to be understood ‘hearing’ 
etc. which accompany salutation, as stated in, 


Hearing about, singing the praises of, and remembering 
Visnu, showing respect by touching (His) feet, worshipping, 
saluting, and serving (Him), friendship with and self-dedi- 
cation to Him (Bh. 7.5.23). 


As for worshipping and showing respect by touching (His) feet, 
they are easy with regard to Him in the form of the guru. 

Here (in the present Gita verse) the repetition of (the word) 
mam is for calling to mind (His) qualified aspect, for, otherwise, 
it (the word) would have been redundant. 

So also, nityayuktah always remaining imbued; bhaktya, 
with devotion, with supreme love towards Me—. By this is 
revealed a full growth of all the spiritual disciplines, as also 
absence of obstacles (antaráya). For there is the Sruti text, 


He who has supreme devotion to the Deity, and as much 
of it to the guru as to the Deity, to him, indeed, to the great- 
souled one these subject-matters that have been spoken of 

- become revealed (Sv., 6.23) 


And it has also been said by Patafijali, ‘From that Gsvar a- 
Pranidhàna, special devotion to God) comes direct realization 
of the innermost Consciousness, and also the eradication of the 
impediments’ (P. Y. Sū., 1.29; see p. 440): “From that’, from 
Special devotion to God, comes about the direct realization of 
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the innermost Consciousness implied by the word ‘thov’ 
‘Thou art That’), and also the eradication of the impedime 
of the obstacles. This is the meaning of the aphorism. 
Being thus endued with the disciplines ofśama, dama, etc. 
engrossed in Sravana and manana of Vedanta, and free fom 
(all) obstacles as a result of offering salutation etc. with love to 
the supreme Lord, the supreme Guru, and having accomplished 
all the (spiritual) disciplines, updsate, they worship Me; the 
noble-minded ones constantly think of Me through a current of 
mental modifications of the same kind, which is unbroken by 
mental modifications of a different kind, and which follows 
$ravana and manana. By this is shown the ultimate discipline 
(called) nididhyasana. When there is this kind of a full growth 
of spiritual disciplines, the Knowledge, ‘I am Brahman’, which 
arises from the Vedantic utterance (‘Thou art That’), which 
relates to the indivisible Entity, which is of the form of a direct 
realization,—that (Knowledge), which is untouched by the dirt 
of all doubts and is the result of all the disciplines, destroys the 
whole of nescience and its effects by its mere emergence, as a 
lamp (destroys) darkness. Hence it is an independent and direct 
cause of Liberation. Therefore it does not wait for the fixing of 
the vital force between the eyebrows through the process of 
Conquering the planes, the departure of the vital force through 
the nerve in the crown of the head, proceeding to the world of 
Brahma along the Path of Light etc., or the delay till the end of 
enjoyment there, 
Thus, what was promised earlier in, ‘However, to you who 
are not given to cavilling I shall speak of this highest secret 
- itself, which is Knowledge’ (1), that is what stands stated (here). 

The result of this (Knowledge), (viz.) Liberation from evil, has 
indeed been stated earlier. Hence it is not repeated here. In this 


way, here this is the profound idea of the Lord. As for the prima 
facie meaning, it is surely obvious. 


(in 
nts, 


Now the Lord says, ‘Even those who are incapable pi 
Sravana, manana and nididhyāsana as stated thus, and who am, 
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of three kinds, viz. best, medium and low, all of them without 
exception worship Me according to their own competence’: 


Wa Wet endi nun | 
A genda ager faudhpeu gyi 


15. Others worship Me alone by adoring exclusively 
through the sacrifice of ‘the knowledge of oneness’; (others 
worship Me) as separate; (others worship) in multifarious ways 
Me who am of all forms. 


Some anye, others, who are incapable of practising the 
aforesaid disciplines, who are the ‘best’; (they) having no desire 
for any other discipline, updsate, worship; mam, Me alone; 
ekatvena jfiána-yajfiena, through the sacrifice of ‘the knowledge 
of oneness’ and by rejecting difference; (here) jridna, knowledge, 
means ‘meditation based on the ego’, mentioned in such Srutis 
as, ‘O venerable Deity, I am Thou indeed; Thou art indeed me’ 
(Va., 2.34), etc.; that itself is a ‘sacrifice’ because it is of the 
form of an offering to the supreme Lord; through that ‘sacrifice 
of knowledge’ in the form of contemplating on the non-differ- 
ence between the Deity meditated on and the meditator. The 
word ca is used in the sense of ‘alone’. The word api is used to 
indicate the giving up (exclusion) of other disciplines. Some 
others, however, who are mediocre, worship Me alone, 
prthaktvena, as separate, through the idea of distinction 
between the adored and the adorer, through ‘the sacrifice of 
knowledge’ in the form of worshipping a symbol, as stated in 
such Srutis.as, ‘The sun is Brahman. This is the instruction’ 
(Ch., 3.19. 1). Still some others, who are dull and incapable of 
meditation based on the ego or meditation through a symbol, 
who worship some other deity, or undertake some rites, worship 
bahudhà, in various ways, through those various processes, 
Me alone, who am of all (visva) forms (mukha), who am the 
Self of all. 


By saying that they worship through those respective 'sac- 


Un 


BHAGAVAD-GITÀ 


on 


[9.15 


Ssively latter 
planes! 


rifices of knowledge’, it is implied that the succe 
nes attain gradually the successively preceding 


Anticipating such a doubt as, ‘If they Worship in mul 
ways, how are they worshipping You alone?, the Lord re 
the forms as His in four verses: 


Fe BE Ws arene | 
TASEA RE EYWo ee 


16. I am the kratu, I am the yajria, I am the svadhà, I am 
the ausadha, | am the mantra, | Myself am the ajya, | am the 
fire, and I am the act of offering. 


tifarious 
veals all 


Even though the purpose is to state ‘I am of all forms’, 
still, the reference to those Specific aspects is similar to the 
reference to the eight vessels etc. in the context of the sacrifice 
to VaiSvanara with twelve vessels.? Kratu is a Vedic sacrifice 
such as the Agnistoma. Yajña means the great sacrifices such as 
the Vaisvadeva, well known in the Srutis and Smrtis. Svadha 
means food offered to the manes. Ausadha means food that grows 


1. That is to Say, persons ofa dull calibre attain the level of the mediocre 
Ones, and these, again, gradually attain the level of the best ones. 

2. It may be asked, When Vasudeva is of all forms, why are only 
Some specific aspects mentioned in the four verses? The answer is: It IS 
eulogistic, as inthe case of mentioning the offering of rice-cakes in eight, 
nine, ten and eleven vessels after Mentioning that one should perform the 


VaiSvanara-sacrifice With offerings of rice-cakes in twelve vessels 
following the birth ofa son. There the doubt arises whether the offerings 
in the eight, Nine, t 


~~ ten or eleven vessels are different from and indepen- 
dent of the main off 


à ering to Vaigvanara in twelve vessels, or they are 
Sacrifices Subsidiary to the main sacrifice, or their mention is a mere eulogy: 
The conclusion stated in that context is that they are mentioned by way 
of eulogy alone, Similarly, in the Present case, although the main object 
1s to show that Vasudeva is of all forms, it is said by way of eulogy that 


He is Present even in such individual eminent aspects that have a 
mentioned in the four verses. 
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on herbs and is eaten by all creatures; or it means medicine. 
Mantra means (particular kinds of Rg-mantras called) yajya, 
purovükyà, anuvakya, etc., utilizing which oblations are offered 
to deities. 4/ya means ghee; this indirectly refers to all kinds of 
oblations. Agni refers to the Avahaniya-fire etc. into which 
oblations are poured. Huta is the act of offering, the pouring of 
oblations. All these am I Myself, the supreme Lord. 

The use of ‘I’ with each one separately is to state that the 
contemplation of each one of these, as such, is in itself a worship 
of God. The overall meaning is that there is nothing in the aggre- 
gate of action, agent and result which is separate from the Lord. 


Besides,— 


Amma spTdb ara STD foarte: | 
WE RAR aera wa = neen 


17. Of this world I am the father, mother, nourisher, (and 
the) grand-father; I Myself am the knowable, the sanctifier, the 
syllable Ori: as also Rk, Sama and Yajus. 


Asya jagatah, of this world, of all the creatures; (Iam) pita, 
the father, the progenitor; mata, the mother, the producer; dhata, 
the nourisher or the ordainer of the respective fruits of actions; 
pita-mahah, the grandfather, father’s father. (I am) vedyam, the 
knowable, the object to be known; pavitram, the sanctifier, that 
by which something is purified, the cause of sanctification— 
bathing in the Ganga, repeating the Gayatri, and so on—; 
omkarah, the syllable Om, the means of knowing Brahman which 
is to be known; rk, the Rk, (a sentence) which has its letters and 
feet regulated; sama, the Sama, which is that (Rk) itself set to 
tune—the other interpretation is that the word sama is merely a 
term for a song in general—; ca, and yajuh, the Yajus, (a 
Sentence) which is not set to tune and is not regulated as re- 
gards its letters (and feet). These three kinds of mantras are 
Useful in rites. By the use of ca, the hymns of the Atharva- Veda 
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also are implied. The word eva is to emphasize that ‘J Myself 
(am these).’ 


Moreover,— 


qd wy: wet Fare: wot ge a 
ma: wee: wa feat A gie 


18. (I am) the fruit of actions, the nourisher, the master, 
witness, abode, refuge, friend, origin, destruction, continuation, 
Store and the imperishable seed. 


(I am) gatih, the fruit of actions—(derived in the sense of) 
that which is attained. It has been said by Manu and others, 


The wise ones call these—Brahmá, the makers (Marici 
and others) ofthe world, Dharma (the god of death), the prin- 
ciple of Mahat, as also the Unmanifest—as the highest goal 
that has the quality of sattva (Ma. Sm., 12.50). 


(I am) bharta, the nourisher, the giver of only the means of 
happiness; prabhuh, the master, one who accepts with the idea, 
"This is mine’; saksi, the witness, the observer of the good and 
evil of all creatures; nivasah, the abode—(derived in the sense 
of) that in which they live, the place of enjoyment; Saranam, 
the refuge—in the sense of that in which sorrows become dissi- 
pated, the dispeller of the sorrows of those who take refuge 
suhrt, the friend, one who helps without expecting any help 1n 
return; prabhavah, the origin; pralayah, the destruction; 
sthanam, the continuation;—or prabhavah means creator, in the 
sense of that by which things become fully (pra) manifested 
(bhava); pr alayah means destroyer, in the sense of that because 
of which things totally (pra) disappear (laya); and sthanam 
means repository, in the sense of that in which things St2Y 
(stha)—, nidhanam, the Store, that in which a thing unfit n 
immediate enjoyment is deposited for enjoyment at some other 
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time, that which is the receptacle for all things in their subtle 
forms, i.e. the place into which things get totally merged; or it 
(nidhānam) means the (nine kinds of) wealth (of Kubera), 
Sankha, Padma, etc.;' bijam, the seed, the cause of origin; which 
is avyayam, imperishable, not perishable like paddy etc. Thus, 
the Cause, which is beginningless and endless, that also am T 
Myself. In this way (this verse is) to be connected with the 
preceding (verses) themselves. 


Further,— 


amen wd fnm wo 
agi àa epp WwewedmUód ues 


19. O Arjuna, I give heat; I suck up and pour down rain. I 
Myself am nectar, and death, the real, and the unreal. 


Aham, I, as the sun; tapámi, give heat. As a result, through 
the power of heat nigrhnami, I suck up, I draw away through 
some of (My) rays, for eight months; varsam, the rain, the 
moisture in the earth caused by the earlier rainfall. Ca, and, 
again; that very moisture which was sucked up, utsrjami, I, 
through some of My rays, pour down as rain on the earth in four 
months. I Myself am amrtam, the nectar of the gods, or the life 
of all the creatures. The word eva is connected with ‘I’ (as ‘I 
Myself’). Ca, and; (I am) mrtyuh, death, or destruction of all 
the creatures which are subject to death. (I am) sat, the real. A 
thing is said to be real in a context in which it persists in relation 
to something else. And (I am) asat, the unreal. A thing is said to 
be unreal in a context in which it ceases to exist in relation to 
Something else. O Arjuna, I am all this. Therefore it is but natural 
that, having known Me, who am of all forms, according to their 
own competence, they worship Me alone in various ways. 


l. Saükha, Padma, Mahapadma, Makara, Kacchapa, Mukunda, Nanda, 
ila and Kharva. 
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oming free 
S, Separate. 
ted through 


Thus, people of all the three classes who, bec 
from desire, worship God with the ideas of onenes 
ness or multiplicity, they gradually become libera 
purification of their minds and the dawn of Knowledge. On the 
other hand, those who being full of desire do not Worship God 
in any way whatsoever, but perform only the kamya-karmas 
which are the means to their own desires, they, not having at- 
tained the means of Knowledge because of the absence of the 
purifier of the mind, suffer only worldly sorrows ror ever as à 


result of the chain of repeated birth and death. This the Lord 
Says in two verses: 


4 yaaa gaca- 
mma Reana aA 12011 


20. Those who are versed in the three Vedas, they, after 
worshipping Me through sacrifices, and becoming drinkers of 
Soma and purified of sin, pray for attainment of heaven. Having 
acquired the result of righteousness, (viz.) the domain of the 
king of gods, they. enjoy in heaven the divine pleasures of gods. 


The three (tri) kinds of knowledge (vidya) are those which 
are characterized as Rg-Veda, Yajur-Veda and Sama-Veda, and 
are the sources of the rites performed by the priests Hota, 
Adhvaryu and Udgata. Those possessed of these (three kinds of 
knowledge) are. trividhàh. The word trividyah itself is trans- 
formed into traividyah by adding a taddhita suffix (an)' that 
conveys its own (i.e. of the word trividhàh) meaning. Or the 
meaning (of traividyah) is ‘those who are versed in the three 
(rri) kinds of knowledge (vidya)'; those who know the three 


1. Taddhita, as distinguished from the krt affixes added after verbs, is 


an affix added to primary bases to form derivatives or secondary bases 
from them.— V. S. Apte. 
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Vedas, who are performers of sacrifices. Yajfiaih, through the 
successive sacrifices, such as the Agnistoma, during the three 
savanas!; they, istva, after worshipping—extracting the Soma 
juice and offering libations to—; mam, Me, who am God in the 
forms of Vasu, Rudra and Aditya, respectively;—(after 
worshipping Me) in those forms, even though they do not know 
Me in reality, (and) becoming somapah drinkers of Soma—those 
who drink (pã) Soma are somapah; aad through that very 
drinking of Soma, becoming piita-papah, purified of sin, freed 
from sins that stand in the way of enjoyment in heaven; 
prarthayante, pray;—not for purification of their minds, dawn 
of Knowledge, etc., but for svargatim, attainment of heaven, 
because of (their minds) being full of desire. 

Te, they; àsadya, having acquired; punyam, the highest 
result of righteousness; viz. the surendra-lokam, world of the 
king of gods, the domain of Indra; asnanti, enjoy; divi, in the 
heavenly world; divyan, the divine—not attainable by human 
beings; deva-bhogan, pleasures of gods, the desirable things 
enjoyable through the body of gods. 


What harm is there from it? The Lord states that: 


wa fe deiga 


TART HAHA AAT ILM 


21. After having enjoyed that vast heavenly world, they 
enter into the mortal world on the exhaustion of their merit. 
Those who thus verily follow again the rites and duties prescribed 
in the three Vedas and are desirous of pleasures attain the state 


of going and returning. 


e day—morning, noon and evening; 


1.8; : iods of th 
ee ea ee ed out for the libations to be poured 


and in Somayaga, Soma juice is presse 
inthe sacrificial fire during those periods. 


38 


594 BHAGAVAD-GITÀ (9.21 


Being possessed of desires, fe, they; bhuktvd, after havin 
enjoyed; tam, that; visalam, vast; svargalokam, heavenly World 
attained through righteousness ridden with desires; visanti, enter: 
martya-lokam, into the mortal world again to take a body; i 
they suffer again the pains of living in a womb, etc. when that 
(heavenly) body gets destroyed sine punye, on the exhaustion 
of their merits that had led to that enjoyment (in heaven). Those 
who. evam, thus, again and again; hi, verily in the manner 
described—(the word hi) being used to indicate a well-known 
fact—; anuprapannah, follow—the word anu, over again, is used 
with reference to the earlier attainments in this beginningless 
world—, i.e. those who, having come to the human world after 
the preceding attainment, take up again; traidharmyam, the rites 
and duties prescribed in the three Vedas, the kàmya-karmas such 
as the Jyotistoma etc. conforming to the duties of the Hota, 
Advaryu and Udgata;—even if the reading be trayi-dharinam, 
implying the rites and duties prescribed by trayi, the three Vedas, 
the meaning remains the same—, and who are kama-kamah, 
desirous of divine pleasures; Jabhante, attain thus; gatagatam, 
the state of going and returning. 

Having performed actions, they go to heaven; after returning 
from there, they perform actions again. In this way the current 
of suffering in the form of living in a womb, etc. continues for 
ever in their case. This is the purport. 


Wrst At a wem owdumn od 
Tet Rene uhr were nu 


22. Those persons who have no other object of vision, who; 
thinking of that (inmost Self), see Me everywhere, (they surely 
become self-fulfilled). For them, who are engaged in constant 


meditation, I arrange for the acquisition of what they lack and 
the preservation of what they have. 


But those who are desireless and have full knowledge 
ananyah, who have no other object of vision, who have no other 
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object to visualize separately, who see everything as nondual, 
who are without desire for all objects of enjoyment; ye janàh, 
those persons, the monks imbued with the four kinds of spiri- 
tual disciplines (see under 6.37), who; having known thus—‘I 
Myself, Lord Vasudeva, am the Self of all; nothing exists apart 
from Me’—and constantly cintayantah, thinking of that inmost 
Self itself; (paryupasate) see everywhere, uninterruptedly, mam, 
Me, Narayana, as their own Self—. ‘They surely become self- 
fulfilled on account of being non-different from Myself'—this 
has to be supplied. 

For those who are established in the nondual vision, who 
are absolutely desireless, and who make no effort of their own, 
how can there be acquisition of what they lack and protection of 
what they have? Hence the Lord says: Tesàm, for them; nitya- 
abhiyuktanüm, who are earnestly engaged in constant (nitya) 
meditation (abhiyukta), who make no effort even for the mere 
maintenance of the body; aham, I, the Lord of all; vahami, 
arrange for, make possible; yoga-ksemam, the acquisition of what 
they lack and the preservation of what they have, for the 
maintenance of the body, even though they do not hanker for it. 
For it has been said, 


Since I am very much dear to the man of Knowledge, 
therefore he too is dear to Me. 

All of these, indeed, are excellent, but the man of 
Knowledge is the very Self (of Mine). (This is) My firm 
Conclusion (7.17, 18). 


Although the Lord arranges for the yoga-ksema of everyone 
Without exception, still, in the case of others He arranges for it 
through the self-effort He arouses in them. But in the case of the 
men of Knowledge, He arranges without arousing self-effort 


for it, This is the distinction. 


Is it not that even the other gods are You MONEE For 
there is nothing else apart from You. That being so, even those 
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who are devoted to other gods worship You alone. H 
should not be any distinction. So, how is it said, ‘Tho 
desirous of pleasures, who are devoted to Vasu, Rudra, Aditya 
and others, attain the state of going and returning. But those 
who have no other object of vision, who, thinking of that (in- 
most Self), see Me everywhere, they surely become self-ful- 
filled’? 


To this the Lord answers: 


ence there 
Se who are 


Asean at NSR: d 
a ama atta wererfafenpbmu ean 


23. Even the devotees of other deities who being imbued 


with faith worship (them), they also, O son of Kunti, worship 
Me alone (though) improperly. 


Just as My devotees worship Me alone, similarly the devo- 
tees (bhakta) of other (anya) deities (devatà) such as the Vasus, 
ye, who; anvitah, being imbued; Sraddhaya, with faith, with the 
belief that the scriptures and instructions of the teachers are true; 
yajante, worship them, through Jyotistoma etc.: te api, they also, 
like My devotees; O son of Kunti, yajanti, worship; mam eva, 
Me alone, who exist as those various forms of deities; (though) 
avidhi-pürvakam, improperly. Avidhi means ignorance; (they 
Worship thus) through that as the basis. The idea is that, not 


knowing Me as the Self of all, they worship by imagining the 
Vasus and others to be different from Me. 


While expatiating on their impropriety, the Lord speaks of 
their being deprived of the result: 


STE fe wem ie a mata wa 
ow weft mmaa 3 IY 


24. Tindeed am the enjoyer as also the master of all m 1- 
fices. But they do not know Me in reality; therefore they fall. 
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Of all (sarva) the sacrifices (yajfia) enjoined by the Vedas 
and the Smrtis, aham, I, Vasudeva, Myself: am bhokta ca, the 
enjoyer, in the form of those various gods; ca prabhuh, as also 
the master, the giver of their results, on account of being the Lord 
of the sacrifices through My own aspect as the inner Controller 
(of all). This is well known. But those who are worshippers of 
other gods do not know Me thus fattvena, in reality, as the enjoyer 
and the master; (that is to say, they do not know Me) in this way— 
‘Lord Vasudeva Himself, in the form of the Vasus and others, is 
the enjoyer of the sacrifices, and in His real form He is the giver 
of their results. There is none else to be worshipped.’ Atah, there- 
fore, as a result of not fully comprehending My own nature, they, 
even after performing the sacrifices with great diligence, go to 
the respective worlds of the gods through the Path of Smoke etc. 
because of not having dedicated the results of the actions to Me; 
and, at the end of the enjoyment there, cyavanti, they fall, they 
get deprived of it entirely. Having separated from those bodies as 
aresult of the dissipation of the fruits of actions that were causes 
of those enjoyments, they return to the world of men for becom- 
ing embodied again. 

But those who perform sacrifices to the various deities by 
looking upon them as Lord Vasudeva Himself, the inner 
Controller of all, they, having dedicated their actions to God, go 
to the world of Brahma along the Path of Light etc. on account 
of having performed actions along with that knowledge; and, 
getting full enlightenment there, get liberated after enjoyment 
there. This is the distinction. 


In the course of saying that, even though for the worship- 
Pers of other deities there is no fruit in the form of non-return, 
still, there is surely the acquisition of petty results in accordance 
with the sacrifices performed to those various deities, the Lord 
States the distinction of the worshippers of the Lord from them: 


ui s para EE i ILS I 
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25. Votaries ofthe gods reach the gods; votaries ofthe manes 
go to the manes; worshippers of the Beings reach the Beings; 
and those who worship Me reach Me. d 

Those who perform sacrifices ignorantly are indeed of three 
kinds in accordance with the differences in the three gunas which 
are the adjuncts of the internal organ. Among them, those who 
have the sattva quality are deva-vratàh, votaries of the gods, 
The gods are the Vasus, the Rudras, the Adityas and others. Those 
whose religious observances (vrata), worship, with regard to 
those (gods) consists of offering a victim, offering presents, 
circumambulation, prostrations, étc., yanti, go; devan, to those 
very deities, as it has been said in the Sruti, 


As one worships That (Reality), so does one verily be- 
come... (Mud., 3.3). 


But those who have the quality ofrajas are pitr-vratah, votaries 
of the manes. Those who are worshippers of the manes, (viz.) 
Agnisvatta and others, through such rites as the sraddha, yanti, 
they go; pifrn, to those very manes. Similarly, those who have 
the quality of tamas are bhütejyàh, worshippers of the Beings, 
(viz.) the Yaksas, the Raksas, Vinayaka, the group of (sixteen) 
Matrkas. Those who are worshippers of the Beings yànti, g0; 
bhütàni, to those very Beings. ; 

Here the words deva, pitr and bhüta are compounded (with 
vrata and ijyà respectively) in the sense of. having a relationship 
with them, as in the compound ‘ustra-mukha’ (where the 
meaning is, one whose face is like that of a camel). For, the 
compound madhya-pada-lopi is not admitted (here), and the 
caturthi-samasa is not possible, because of the absence of the 
cause-effect relation among themselves. And since the wordij/ 
meaning ‘worship’, has been used in the last (word, V2 
bhutejyah), therefore the word vrata also, used in the tW? 
preceding compounds, is for implying ‘worship’ alone. 

Thus, after having stated that the worship of the other gods 








9.26] SOVEREIGN KNOWLEDGE AND MYSTERY 599 


yields various limited results in the form of becoming those 
respective gods, the Lord states that the worship of God has an 
infinite result in the form of becoming one with God: 

` Madyājinah, those who worship Me, those who are given to 
worshipping Me who am God, those who see the presence of 
God in all the gods, those who are wholly engaged in the worship 
of God; yanti, reach; mam, Me, God alone. Though the effort 
needed is the same, alas! what a power is it of the ill luck of the 
ignorant, that without worshipping God who is the inner 
Controller and the giver of infinite result, they attain a finite 
result by worshipping some other deity. This is the idea. 


Thus therefore, avoiding the other deities, one should resort 
to worship of God alone since it yields an infinite result and is 
very easy to undertake. This is what the Lord says: 


Wa Wei wet di wb A wrap Waele | 
Wee MURA waa: IRA I 


26. Whoever offers Me with devotion a leaf, a flower, a 
fruit, or water, I accept that (gift) of the pure-hearted man which 
has been presented with love! 


Yah, whoever, any person whosoever; prayacchati,offers; 
me, Me, the supreme Lord, who am possessed of limitless 
splendour; patram, a leaf; puspam, a flower; phalam, a fruit; or 
foyam, water, or anything else whatever that is easily available; 
bhaktya, with devotion, under the idea, ‘There is nothing higher 
than Vasudeva’; (that is to say) brings it like a servant to his 
master, because there is nothing that is beyond the pale of My 
Ownership and everything in the world is under My possession— 
(and) therefore a person offers Me what is already Mine—, fat, 
that, leaf or flower, etc.; prayatatmanah, of the pure-hearted 
man, who is giving with affection, even though they are mog 
nificant things; aham, I, the Lord ofall; asnami, (lit. eat) accept; 
Ibecome satisfied by lovingly accepting (it) like food. Here, by 
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the total rejection of the literal meaning (of the word aśnāmi, | 
eat), what is expressed is that the particular form of acceptance 
implied by ‘eating’ springs from exceeding love; for, it has been 
said in the Sruti, 


The gods certainly do not eat or drink. They become 
contented by seeing this very nectar (Ch., 3.6.1). 


Why do I accept that (offering) though insignificant? (I accept 
it) because it has been bhaktyupahrtam, presented with love. 
Therefore the meaning is that, offering with devotion is the cause 
of My acceptance. 

Here, after having said ‘offers with devotion’, the Lord, by 
saying again, ‘presented with love’, indicates parisankhya, the 
exclusive specification (of devotion) thus: The cause of My 
acceptance is not the brahminhood of the devotee or his being a 
man of austerity.' As in the case of (My) eating the particles of 
rice brought by the brahmin Sridama, or as in the case of a child, 
whose discrimination regarding what is to be or not to be eaten 
is obliterated by great love, eating what is given by its mother 
or others, I actually eat the leaf or the flower, etc. offered with 
devotion. Therefore devotion alone is the cause of My satisfac- 
tion, and not, as in the case of other deities, anything else like 
offering a victim, offering presents, etc., which need an expen- 
diture of a great amount of money and exertion. Hence, avoiding 
other deities, one should worship Me alone. This is the purport. 


Of what kind is Your Worship? 
'The Lord states that: 


wae Sit ARE HEUTE 11 RO N 


1. Jt is devotion alone, and its presence or absence determines Ny 
accepting or not accepting the gift." 
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27. O son of Kunti, whatever you do, whatever you eat, 
whatever sacrifices you perform, whatever you give, and what- 
ever austerities you undertake— make them an offering to Me. 


Yatkarosi, whatever you do, such as moving about, etc., 
which, even without scriptural instruction, occur conforming to 
desire; yadasndasi, whatever you eat, for your satisfaction or for 
accomplishing (scriptural) work; similarly, yaj-juhosi, whatever 
sacrifices you undertake, (whatever) daily obligatory sacrifices 
such as Agnihotra you perform on the authority of the scrip- 
tures—this is suggestive of all the sacrifices whether sanctioned 
by the Vedas or the Smrtis—; so also, yat dadasi, whatever you 
give, food, gold, etc., to guests, Brahmins and others; similarly, 
yat-tapasyasi, whatever austerities you undertake, such 
austerities as Candrayana etc. you undertake every year to atone 
forsins committed unknowingly or inadvertently, or the control 
of the body-organ complex (that you practise) to prevent (its) 
unrestrained tendencies—this also is suggestive of all the nitya 
and naimittika-karma; and hence, your moving about, eating, 
etc., which even without scriptural instruction are bound to occur 
because of your nature as a living being, and your sacrifices, 
charities, etc. which are bound to occur because of the scrip- 
tures, O son of Kunti—be they secular or Vedic karma, which 
are being performed on other grounds even, tat kurusva, you 
make them all; madarpanam, an offering to Me; you do them in 
such a way that they become offered to Me. By the (use of the 
verb kurusva in) Atmanepada, the Lord points out, ‘The result of 
the dedication remains with the giver himself, but nothing comes 
to Me! The very offering of the results of the inevitable actions 
to Me, who am the supreme Guru, is My worship. Not that one 
has to undertake some other act for this. This is the idea. 


The Lord speaks of the result of this kind of worship: 


anani mata seu 
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28. Thus you will become free from actions w 
nature bondages (and) are productive of good and 
Having your mind purified by the yoga of san 
becoming free, you will attain Me. 


hich are by 
bad results. 
nyàsa (and) 


Evam, thus; although My worship in the form of dedica- 
tion of all actions is easily accomplished, moksyase, you will 
become free; karma-bandhanaih, from actions Which are by 
nature bonds, (and) yield good (Subha) and bad (asubha), 
desirable and undesirable, results (phala). Because, these having 
been offered to Me, there is no possibility of your being 
connected with them. You will not become attached to actions 
and their results. As a consequence, sannyasa-yoga-yuktatma, 
having your mind purified by the yoga of sannyàüsa—sannyàsa 
means dedication of all actions to God; that itself is yoga, being 
a purifier of the mind like yoga; you, having your mind (atma) 
purified (yuktah) by that, or having renounced all actions—; 
(and) becoming vimuktah, free, even while living, from actions 
which are by nature bonds; upaisyasi, you will attain; màm, Me; 
you will directly experience (yourself) as, ‘I am Brahman’, asa 
result of the removal of the veil of ignorance through full real- 
ization. Thereafter, when this body falls on the exhaustion of 
prarabdha-karma, you will attain Me as the incorporeal absolute 
Unity. Being even now identified with Me, you will not come 
under the influence of the dualistic dealings springing from 


Maya, because of the cessation of all limiting adjuncts. This is 
the meaning. 


‘If You favour only the devotees, and not those who are not 


devotees, how then will You be the supreme Lord, being 
possessed of love and hatred? 


The Lord says that this is not so: 


Baise TAAI 3 d esfe a fra: | 
à mafa q D ne níp ay arare, Nevill 
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29. I am equally present in all living beings; to Me there is 
none detestable, none dear. But those who worship Me with 
devotion, they surely exist in Me, (and) I too surely exist in 


them. 


In all (sarva) living beings (bhüta), aham, I; am samah, 
equally present, because of My inherent nature as Existence, 
Consciousness and Bliss, and because of My being the inner 
Controller through limiting adjuncts. Therefore, like the light 
ofthe sun covering the whole sky, there is none who is an object 
of hatred or love to Me. Then, how is it that there is inequality 
in the results for devotees and non-devotees? To that the Lord 
says: Tu, but; ye, those who; bhajanti, worship; mam, Me; 
bhaktyà, with devotion, in the form of dedicating all actions;— 
the word tu is used to indicate the distinction between devotees 
and non-devotees; what is that (distinction)?—/e, they, are those 
who are; mayi, in Me, by virtue of their hearts having been 
purified by the dedication of their unmotivated actions to Me. 
They exist in Me by arousing—in accordance with Upanisadic 
authority, a mental modification that is ever of My form—in 
their minds which have been made very pure as a result of the 
predominance of sattva, and which are free from all the dross of 
tamas and rajas. Aham api, I too; exist tesu, in them, by way of 
being reflected in that absolutely pure mental modification. The 
Word ca is for emphasis— They are surely in Me; I am surely 
in them.’ 

Indeed, the nature of a transparent object is verily this that 
it takes the form of the thing with which it comes into contact. 
And the nature of the thing that comes into contact with a trans- 


Parent object is this that it becomes reflected there. Similarly, 
the nature of an opaque object is verily this that it does not catch 
omes into contact. 


the form of even that thing with which it c n 
And the nature of an object that comes into contact with an 
opaque object is verily this that it does not get reflected there. 


As for instance, the light of the sun, although existing FA 
Where, becomes manifest only in a transparent mirror etc., but 
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not in opaque things like pot etc. It does not follow 
that it (sunlight) has attachment for a mirror or repul 
pot! Thus, though I am the same everywhere, I, becom 
fest in the clean mind of a devotee and not becoming 
in the impure mind of a non-devotee, do not become attached 
anywhere; nor do I hate anyone. Because, the effect that results 
from a totality of conditions cannot be called into question. The 
‘impartiality’ has to be explained on the analogy of a 
a ‘wish-fulfilling tree" .! 


from this 
Sion for a 
ing mani. 
manifest 


‘fire’ and 


Moreover, this is verily the greatness of devotion to Me 
that it creates difference even among equals. Listen to that great- 
ness: 


aft aga wa ATT | 
WRG A ae: wunemfud fe us zon 


30. Even if a man of very bad conduct worships Me with 


onepointed devotion, he is to be considered verily good. For he 
has resolved rightly. 


Api cet, even if; someone who is suduracarah, of very bad 
conduct, like Ajamila and others; bhajate, worships; mam, Me; 
ananyabhak, with onepointed devotion;—worships Me owing 
to some good luck, sah, he; mantavyah, is to be considered; 


sadhuh eva, verily good, though evil before. Hi, for; sah, he; 
samyak-vyavasitah, has resolved rightly. 


Due to this right resolution itself, he, having shed his bad 
conduct,— i 


1. As fire equall 
does not burn anyth 


» good or bad, of people living under it, simi- 
larly God acts towards peopl 
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fax waft eaten werent fnresfr | 
arta wire coU we: wyaf 32 


31. He soon becomes possessed ofa virtuous mind; he attains 
everlasting peace. Do you proclaim boldly, O son of Kunti, that 
no devotee of Mine gets ruined! 


Even though he had been always evil-minded, he, through 
the glory of worshipping Me, ksipram, soon, indeed; bhavati, 
becomes; dharmātmā, possessed of a virtuous mind, of a mind 
following the righteous path. The idea is that he gives up his 
bad conduct quickly, and takes to good conduct. Moreover, 
because of surpassing dispassion, nigacchati, he attains, fully; 
sasvat, everlasting; śāntim, peace, cessation of the hankering 
for enjoyment of objects. 

‘It may be that some devotee of Yours, by not giving up 
evil actions practised earlier, does not become pure-minded, and 
so he will surely be ruined! 

The Lord, as though angered, He being bound by compas- 
sion for his devotees, says: Not so. O son of Kunti, do not think 
of this as strange. The greatness of devotion for me is surely of 
this kind. Therefore, even in front of those who hold an oppo- 
site view, pratijanihi, you proclaim boldly, make a firm 
declaration, proudly and with indifference to them; na bhaktah, 
no devotee; me, of Mine, of Vasudeva; pranasyati, gets ruined, 
even though he be of great evil conduct; even if he be in the 
throes of death; even though, in spite of being unfit (himself), 
he prays for what is very rare; even if he is totally unenlight- 
ened and has none to resort to. On the other hand, he surely 
becomes self-fulfilled. The well-known instances are of Ajamila, 
Prahlada, Dhruva, Gajendra, and others. And there is also the 
Scripture, ‘For the devotees of Vasudeva, there is never any 
Misfortune’ (Vi. Sa., 131). 


After having thus stated that, through the power of devotion 
to God there is rescue for those who have been defiled by 
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adventitious evils, He states the same with regard to even those 
who have been corrupted by natural deficiency: 
wi fe wet cfr usfu wq. WIE: | 
fet ayant wpredsfu abt web ah naan 


32. It is certain, O son of Prtha, that even those who are 
born of sin, (and) women, Vaisyas as also Südras— even they 
reach the highest Goal by taking shelter under Me. 


O son of Prtha, hi, it is certain; that vyapasritya, by taking 
shelter; mam, under Me; ye api, even those; syuh, who are; papa- 
yonayah, bom of sin, the (seven) inferior castes, or the animals 
and birds, who are defiled by lowly birth; so also striyah, women, 
who are inferior owing to being debarred from study of the Vedas 
etc.; vaisyah, Vai$yas, who are engaged only in agriculture etc.; 
tatha, as also; śūdrāh, Südras, who are unfit for the supreme 
Goal because of the absence of study, etc. owing to their birth; 
te api, even they; yanti, reach; param, the highest; gatim, Goal. 


By the word api are meant also the evil-doers mentioned ear- 
lier. 


` This being so,— 


fe wate: qva amt aN. | 
IE EIC f ONE SSH WD 33 I 


33. What need it be said again of holy Brahmins as also of 


devout king-sages! Having come to this ephemeral and miser- 
able world, do you worship Me. 


Kim punah, what need it be said again; that brahmanah, 
Brahmins; punyah, who are holy, of virtuous conduct and noble 
birth; tathà, as also; Ksatriyas who are bhaktah, devout, 
rajarsayah, king-sages, who are adept in probing into subtle 
subjects, reach the supreme Goal! For, nobody can have doubt 
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in this regard. This is the idea. Since such is the glory of devo- 
tion to Me, therefore, (prapya) having come, through great effort, 
imam lokam, to this world, (i.e.) to a human body, which is fit 
for undertaking disciplines (to achieve) all the human goals, 
and which is very hard to get; anityam, which is ephemeral, 
subject to quick destruction; (and) asukham, which is miserable, 
replete with many sorrows such as living in a womb; bhajasva, 
do you worship, take refuge in; mam, Me, very quickly indeed, 
during the period that it (the body) does not perish. Since it is 
impermanent and miserable, therefore do not delay, nor 
endeavour to get happiness. Besides, you are a king-sage. 
Therefore make yourself successful through My worship. For, 
otherwise, such a life of yours as this will verily become fruitless. 
This is the purport. 


The Lord concludes by showing the mode of (His) wor- 
ship: 


WaT Wa Weal GET Gp AAEHPS | 
mata gramai ATT: 3SN, 


34. Having your mind fixed on Me and being devoted to 
Me, worship Me, bow down to Me. By thus accepting Me as the 
Supreme Goal (and) concentrating your mind, you will attain 
Me alone. 


The mind of a king’s servant, even though he be devoted to 
the king, is (fixed) on his sons and others! Similarly, even though 
his mind be (fixed) on them, he is not their devotee. Therefore it 
has been said, manmana bhava, have your mind fixed on Me; 
madbhaktah, (be) devoted to Me. So also, be madyaji, given to 
Worshipping Me; mam namaskuru, bow down to Me, with your 
mind, speech and body. Evam, thus, through these methods; mat- 
Parayanah, accepting Me as the supreme Goal, having Me alone 
as your refuge; (and) yuktva, concentrating; dtmanam, your mind 


on Me; esyasi, you will attain; mam eva, Me alone, who am 
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supreme Bliss through and through, self-effulgent, free Erb 
troubles and devoid of fear. 


Those whose minds have become purified by lasting the 
honey of the lotus-like feet of Blessed Govinda, they quickly 
cross over the sea of the world and visualize the Effulgence 
in Its fullness. i 

Through the Upanisads they understand what ig the 
highest good; they give up delusion, realize that duality is 
like a dream, and experience pure blissfulness. 





CHAPTER 10 


THE DIVINE MANIFESTATIONS 


Thus, in the chapters seventh, eighth and ninth has been 
shown the reality of the Lord meant by the word ‘That’ (in ‘Thou 
are That’), both in its conditioned and unconditioned states. And 
His superhuman powers, which are helpful for meditating on 
the conditioned state and for knowing the unconditioned state, 
have been briefly spoken of in the seventh chapter in the verses 
beginning with ‘O son of Kunti, I am the taste of water’ (7.8), 
and in the ninth chapter in the verses beginning with ‘I am the 
kratu, I am the yajfia’ (9.16). Now then, they have to be spoken 
of extensively for the sake of meditation on the Lord; and, for 
the sake of Knowledge, the reality (of the Lord) also has to be 
restated because of its inscrutability. Hence starts the tenth 
chapter, 

So, in order to first of all encourage Arjuna,— 


sitmet, the Blessed Lord said: 


AT wa neat wo Go ws aa: | 
aise aa wem fecere el 


1. O mighty-armed one, listen over again to My excellent 
utterance, which I, wishing your welfare, shall speak to you 


who take delight (in it). 


Mahabaho, O mighty-armed one; Srnu, listen; bhityah eva, 
Over again; to me, My; paramam, excellent; vacah, utterance; 
Yat, which; aham, I, who am your greatest friend; hita-kamyaya, 
Wishing your welfare, with a view to your getting what is 


39 
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cherished; vaksyami, shall speak; te, to you; priyamanaya, who 
take delight (in it), who feel happy with My words as though by 
drinking nectar. 


(Since it may be asked) "Why do You repeat what has al- 
ready been stated before in various ways?’, hence He says; 


a fag: Germ: wwe + veda: | 
mem tart vedio a wdyo uu 


2. Neither the gods nor the great sages know My lordliness, 


For in all respects I amzthe source of the gods and the great 
Sages. - 


Suraganah, the gods, Indra and others; and maharsayah, 
the great sages, Bhrgu and others;—even though they are omni- 
scient—na viduh, do not know; me, My; prabhavam, lordliness, 
surpassing rulership, or (My) origin, manifestation with numer- 
ous superhuman powers. The Lord states the reason for their 
ignorance about it: Hi, for; sarvasah, in all respects—as the 
originator and the impeller of the intellect etc., or as the efficient 
and material cause; aham, I; am àdih, the source; devanam, of 
all the gods; ca maharsinam, and of the great sages. Hence the 
idea is that, they being My creations do not know My lordliness. 


The Lord says that, since it yields great results also, only 4 
few realize God’s lordliness: 


at amare w aft ete | 
Heys: wowefq AÀ: wae 3 il 
3. He who knows Me—the birthless, the beginningless, and 
the great Lord of the worlds, he, the undeluded one among 
mortals, becomes completely free from all sins. 


Yah, he who; vetti, knows; mam, Me; who am anadim, the 
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beginningless—who being the cause of. everything have no be- 
ginning, cause; who being beginningless amajam, birthless, and 
who am the great (maha) Lord (isvara) of the worlds (loka); 
sah, he; asammüdhah, the undeluded one, who ‘is free from 
delusion; martyesu, among mortals, among men; pramucyate, 
becomes free completely (pra) from all sins (sarva-papa), even 
from those that were committed knowingly; he becomes freed, 
liberated, in such a way that there follows an absence of their 
(sins’) impressions as a result of the destruction of their cause. 


He elaborates His being the Lord of the worlds: 


qaide: erm web qu: A: | 
WS Ea val wat wt aaa wp uv 
ser wur feu: ai aysa: | 
watt Ter YA WW wea usen nyn 


4. Intelligence, wisdom, non-delusion, forgiveness, truth, 
control of the external organs, tranquillity of the internal organ, 
happiness, sorrow, birth, existence, fear and fearlessness, etc. 
as are well known,— 

5. Non-injury, equanimity, satisfaction, austerity, charity, 
fame, infamy— (these) different states of the living beings spring 
from Me alone. 


Buddhih, intelligence, the power of the internal organ to 
Probe into subtle things; jñānam, wisdom, understanding of all 
things—the Self and not-Self; asammohah, non-delusion, 
Proceeding without being perplexed, with discrimination, with 
regard to things that are to be known or done as they present 

‘themselves; ksama, forgiveness, remaining unperturbed in mind 
When abused or assaulted; satyam, truthfulness, speaking of a 
thing just as it is understood through the valid means of 
knowledge: damah, control of the external organs—the 
Withdrawal of the external organs from their objects; samah, 
tranquillity of the internal organ; sukham, happiness, the 
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favourable feeling arising from virtue as its specific Cause: 
duhkham, sorrow, the unfavourable feeling arising from Vice a 
its specific cause; bhavah, birth, origination; bhavah, existence... 
or, (if the reading be) abhavah, (it means) nonexistence; bhayam 
fear; ca, and; its opposite, abhayam, fearlessness; ca, etc.; ea 
as are well known. This is to be connected with *...spring from 
Me alone' in the next (verse). One of the ca is for conjoinin 
those that have been enumerated. The other (ca) is for including 
non-intelligence, ignorance, etc., which have not been 
enumerated. Eva means, “These are certainly well known to 
every one.' 
Ahimsá, non-injury, abstinence from injury to creatures; 
samata, equanimity, the state of mind that is free from attrac- 
tion, repulsion, etc.; tustih, satisfaction, the idea, ‘This much is 
enough’, with regard to things of enjoyment; tapah, austerity, 
emaciating the body and organs through methods sanctioned by 
the scriptures; danam, charity, distribution of wealth according 
to capacity among deserving people—with due respect, at proper 
places and (proper) times; yasah, fame, renown in the form of 
praise by people, resulting from virtue; ayasah, infamy, on the 
other hand, is renown in the form of condemnation by people, 
resulting from vice;—these bhavah, states, particular conditions, 
(viz.) intelligence etc., together with their causes; prthagvidhah, 
of different kinds, of numerous kinds according to the diversity 
of causes, (viz.) virtue, vice, etc.; bhütünam, of the living beings, 
of all the creatures; bhavanti, spring; mattah eva, from Me, from 
the supreme Lord, alone; not from anyone else. Therefore 1t 


goes without saying that the supreme lordship of the world is 
Mine. This is the meaning. 


It is so for this reason as well: 


mda: wa ye aed wae | 
SATA aN TAT Wb ehm qur. wm: all 


6. (From Myself) were born the ancient seven great S286? 
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as also the four Manus, who had their thoughts fixed on me, 
who were born from (My) mind, and of whom are these creatures 
in the world. 


Pürve, the ancient—who emerged at the time creation 
began; sapta, seven; maharsayah, great sages, Bhrgu and others, 
the seers of the Vedas and their meanings, who were omniscient 
and were the founders of the (different) schools of learning—. 
In support of this there is the Pauranic text: 


He (Prajapati), endowed with great spiritual power, 
mentally created the sons—Bhrgu, Marici, Atri, Pulastya, 
Pulaha, Kratubh and Vasistha. These have been ascertained 
in the Puranas as the seven Brahmas (cf. Mbh., Sà., 192.4—5). 


So also catvarah, the four; manavah, Manus, well known as the 
Savarnas.! Or, (the meaning is:) from Myself as Hiranyagarbha, 
jatah, were born, emerged at the time of the beginning of 
creation, the seven great sages, Bhrgu and others; and, preceding 
even them, the first catvarah, four great sages, (viz.) Sanaka 
and others?; tatha, as also, the fourteen Manus, Svayambhuva 
and others; madbhavah, who had their thoughts fixed on Me, 

the supreme Lord, who were engrossed in My thought, i.e. who, 

as a result of contemplating on Me, had My powers of 
Knowledge and Sovereignty manifested in them; manasah, who 

Were born of (My) mind, who were created out of My mental 

resolve itself, but not born of any womb, and who, because of 
the pure birth, were foremost among all creatures; and yesam, 

of whom, of which seven great sages, Bhrgu and others, and of 
the four, Sanaka and others, and of the fourteen Manus; all imah, 

these; prajàh, creatures, Brahmins and others; loke, in this world, 

stand as progenies in the matter of birth and learning. 


1. Savarni, Dharma-savarni, Daksa-savarni and Savama. 
2. Sanaka, Sanandana, Sanatana and Sanatkumara. 
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Thus after having stated the lordliness of God in 
ditioned state, He (now) speaks of the result of knowi 


um fayft bow Wm at aft ae: | 
Asad ate Wed WP aes: en 


His con- 
ng that: 


7. One who knows truly this manifestation and yoga of 
Mine, he becomes endowed with unwavering Yoga. There is no 
doubt in this regard. 


Yah, one who; vetti, knows; tattvatah, truly, just as it is; 
etam, this, aforesaid; vibhitim, manifestation, in different ways 
as intelligence etc. and as the great sages and others, (i.e.) exist- 
ence in those various forms; and yogam, yoga, the power of 
creating those various entities, i.e. the sovereign Power; mama, 
of Mine; sah, he; yujyate, becomes endowed; avikampena 
yogena, with unwavering, unshaking, Yoga, with samadhi char- 
acterized by steadiness in full Knowledge. Na, there is no; 
samsayah, doubt, obstruction whatsoever; atra, in this regard. 


In four verses he shows the kind of ‘knowledge of the mani- 


festation and yoga’ through which stands attained the unwaver- 
ing Yoga: 


we weer weet wa: wd wad? | 
FR Wem wea AT get maafa: eI 


8. Tam the source of all; everything proceeds from Me: 
Realizing thus, the wise ones, imbued with love, adore Me. 

Aham, |, the supreme Brahman, called Vasudeva; am the 
prabhavah, source, the cause of origin, both material and effi- 
cient; sarvasya, of all, of the world. Sarvam, everything, creation, 


destruction, etc.; pravartate, proceeds; mattah, from Me alone: 
Or, the meaning is: Impelled by Me alone, who am the inne 
Controller, and 


am omniscient and omnipotent, the whole worl 
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pravartate, functions, without transgressing individual limita- 
tions. Matvā, realizing; iti, thus; budhah, the wise ones; being 
endowed (samanvitah) with the realization (bhava) of the nature 
of truth through discrimination, (being imbued) with love in the 
form of knowing the Truth, which is the supreme Reality, 
bhajante, adore; mam, Me. 


The Lord sets forth the loving adoration itself: - 
afore WRSNIUU Ger: WERT | i 
wee wb Aa gaa a ma a ngi 


9. Those whose minds are fixed on Me, those whose organs 
(eyes etc.) have attained Me, they, always enlightening each 
other and speaking of Me, derive satisfaction and rejoice. 


Maccittāh are those whose minds are fixed on Me who am 
God. Similarly, madgata-pranah are those whose organs, eyes 
etc., have attained Me; the activities of whose eyes etc. are for 
My adoration, or those whose organs have all become drawn 
into Me; or, those whose lives are meant for My adoration, that 
isto say, those whose lives are devoid of any need except that of 
adoring Me. Bodhayantah, enlightening; parasparam, each 
other, about Me alone in the assemblies of the learned through 
Vedic texts and reasoning, (i.e.) explaining (to each other) 
through talks of seekers of Truth; so also, kathayantah ca, 
Speaking of and instructing about; mam, Me alone, to their own 
disciples; — fixing the mind and, similarly, fixing the external 
organs on Me, and similarly dedicating the life (to Me); so also, 
among equals, enlightening each other about Me, and, to those 
Who are inferior to themselves, instructing about Me—, through 
that adoration itself of Mine which is of this kind, éusyanti ca, 
they derive satisfaction. They derive satisfaction in the form of 
the conviction, ‘We have attained everything through this puch 
alone. There is no need of anything else to be achieved.’ Ca, 
and; as a result of that satisfaction, ramanti, (i.e) ramante, they 
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rejoice, they experience the greatest joy as from uniting with 
one's beloved. So it has been said by Patafijali, ‘From content. 
ment is gained unsurpassed happiness? (P. Y. Sū., 2.42). And in 
the Purana also it has been said, 


That happiness in the world which is derived from lust, 
and that which is the great heavenly happiness—these do 
not compare with one sixteenth part of the happiness de- 
rived from the elimination of desire (Mbh., Sa., 174.46). 


‘Elimination of desire? means contentment. 


WWE emper wat yey a 
waa adhi d da umma d neon 


10. To them who are ever concentrated and who worship (Me) 
with love, I grant that yoga of wisdom by which they reach Me. 


Those who worship Me in the way mentioned, who are 
ever (satata) devoted (yukta) (to Me), whose intellect is con- 
centrated on God alone, and who, for this very reason, bhajatam, 
worship, remain engaged in adoring, (Me); only pritipurvakam, 
with love, without hankering for gain, honour, fame, etc.; fesam, 
to them; dadami, { grant, I produce in them; tam, that; buddhi- 
yogam, yoga of wisdom, which was stated before in, ‘...with 
unwavering Yoga’ (7), (i.e.) complete realization with regard to 
My reality; yena, by which yoga of wisdom; fe, they, who 

. Worship Me through such methods-as having their minds fixed 
on Me, etc.; upayanti, reach: mam; God, as their Self. 


The Lord states the intermediate Processes in the matter of 
attaining the Self, which is the result of the yoga of wisdom 
being: granted (by Him): 


trae Wm. | 
Trae waite aera ween 
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11. With a view to favouring them alone, I, existing as the 
object of their mental modification in the form ofthe Self, destroy 
the darkness born of ignorance with the luminous lamp of 


Knowledge. 


(Anukampartham) with a view to favouring tesám eva, them 
alone, so that they may get the highest good; aham, I, who am 
the Self characterized as self-effulgent Consciousness, Bliss and 
nonduality; atma-bhavasthah, existing (stha) as the object of 
their mental modification in the form of the Self (atma-bhava); 
nasayami, destroy; tamah, the darkness; ajfianajam, which is 
born of ignorance, which has ignorance as its material cause, 
which is characterized as false perception, and which hides its 
own object; jriana-dipena, with the lamp of Knowledge, through 
Knowledge that is comparable to a lamp and is in the form of 
that very transformation of the mind having Me as its content; 
(and) bhasvata, which is luminous, with the reflection of Con- 
sciousness, and which is unimpeded. (I destroy that darkness) 
by eradicating nescience which is its material cause. For, 
Knowledge is the remover of ignorance, the material cause of 
all error, and a product is destroyed on the destruction of its 
material cause. 

Just as when darkness has to be dispelled by a lamp, there 
is no need of any action—or its repetition—other than lighting 
a lamp, and there occurs the manifestation of an already existing 
thing, and consequently it is not that something uncreated is 
created, similarly when ignorance has to be dispelled by Knowl- 
edge, there is no need of any action—or its repetition—other 
than the rise of Knowledge, and there occurs the manifestation 
of the already existing Liberation, which is identity with 
Brahman, and consequently it is not that something nonexistent 
Comes into existence, in which case it (Liberation) would be 
Perishable or dependent on action etc. This is the meaning 
Suggested by the figure of speech called Rupaka (simile). By 
this (word) ‘luminous’ are ruled out impediments such as 
asambhüvaná etc. (in the case of Knowledge) comparable to a 
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strong wind etc. (in the case of a lamp). The similari 
of Knowledge with a lamp consists in the ability to 
covering over their respective objects, non-dependence on any 
other entity of their own class in the matter of their respective 
functions, and non-dependence on any other aid apart from their 
coming into being. These and other points are to be understood 
as the basis of the simile. 


ty in nature 
remove the 


Having thus listened to the manifestations and yoga of the 
Lord, 


smi sara, Arjuna said, with great eagerness: 


Ui Wu ui ump uf web wem | 

Wed mad Remm fgg ez 
mgema: wd eafiakecar | 

aR tact ea: wad da wate A ean 


12-13. You are the Supreme Brahman, the supreme Light, 
the supreme Sanctifier, (because) all the sages as also the divine 
sage Narada, Asita, Devala and Vyasa call You as the Person, 
the Eternal, the Divine, the Primal God, the Birthless, the 
Omnipresent; and You Yourself too tell me (so). 


Bhavan, You Yourself: are param, the supreme; brahma, 
Brahman; 


;param dhama, the supreme Refuge or Light; paramam 
pavitram, the supreme Sanctifier; because ahuh, they call; tvam, 
You; as purusam, the Person, the supreme Self: sasvatam, Uu 
Eternal, ever of the same nature; divyam, the Divine, existing ah 
the supreme Space (div) in Your own nature, beyond all creation, 


adidevam, the Primal God—the cause (adi) of everything, and 


resplendent by nature (deva), self-effulgent; and hence 4j ae 
the Birthless; vibhum, the Omnipresent. This is the construction. 


Sarve, all; rsayah, the sages, who are steadfast in the 
knowledge of Reali 


» (Viz.) Bhrgu, Vasistha and others; ‘athd, 
as also; devarsih, the divine sage Narada, and Asita, Devala— 


10.15] DIVINE MANIFESTATIONS 619 


the elder brother of Dhaumya, and the godly Vyasa—Krsna- 
Dvaipayana—speak of You as possessed of infinite glory. Even 
these told me directly about You as possessed of the qualities 
mentioned above. What is the need of other speakers? Svayam 
eva, You Yourself, ca, too; bravisi, tell me (so). Here, though 
(all) those who communicated directly are sages, still, the 
separate mention of Narada and others is because of their 
preeminence. 


adigi Wet oat wur Aya | 
af a maah faga 4 ara: gxn 


14. O Ke$ava, I accept to be true all this that You tell me. 
For, O Lord, neither the gods nor the demons comprehend Your 
glory! 


Manye, I accept; rtam, to be true, indeed; sarvam, all; etat, 
this, what is said by the sages and by You; yat, which; vadasi, 
You tell; mam, me; kesava, O Kesava. Surely, I have no doubt 
about the validity of anything that You say. ‘And You know that 
Since You are omniscient’—this is indicated by the word kesava, 
Which is suggestive of *unsurpassing sovereignty’ according to 
the derivative sense (of the word), ‘He who looks upon Ka and 
Isa, (i.e.) Brahma and Rudra, as fit for compassion even though 
they lord over all.’ Hence, what was said in, “Neither the gods 
Nor the great sages know My lordliness’ (2), is truly so. Hi, for; 
bhagavan, O Lord, who are endowed with Sovereignty etc. in 
their entirety; na devah, neither the gods, even though they me 
abundant knowledge; na danavah, nor even the demons;— nor 
the great sages’ also is to be understood—viduh, comprehend; 
fe, Your; vyaktim, glory, lordliness. 


aaa der a yeaa | 
qua quur sata STAT WRI 


15. O supreme Person, the Creator of beings, the Lord of 
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: beings, the God of gods, the Lord of the worlds, by Yourself 
You know Yourself in Your real nature! 

Since You are the source of all of them, and are impossible 
to be known, therefore, svayam eva, by Yourself—without the 
advice etc. of others at all; tvam, You Yourself—nobody else 
whosoever; vettha, know; atmanam, Yourself, both as uncondi- 
tioned and conditioned—(You know) the unconditioned unob- 
jectively, through subjective experience, and the conditioned as 
possessed of the unsurpassable powers of Knowledge, Sover- 
eignty, etc.; atmanà, in Your real nature. By way of dispelling 
the doubt, ‘How can I know that which is impossible to be known 
by others?', Arjuna addresses Him variously, overflowing with 
love: Purusottama, O supreme Person—in comparison with You, 
all persons without exception are surely inferior. Therefore what 
is impossible for them is surely possible for You, who are the 
best of all. This is the purport. 

He (Arjuna) elaborates again through four addresses the 
very state of His being the supreme Person: Bhiitabhavana, O 
Creator of beings—He who brings into existence all beings; the 
father of all beings. Someone, though a father, many not be liked. 
So he says, bhütesa, O Lord of beings, the Controller of all 
beings, Someone, though a controller, may not be worthy of 
worship. Therefore he says, devadeva, the God of gods—You 
are adorable even to the gods, who are adored by all! Someone, 
though adorable, may not be the lord by virtue of his providing 
protection. Hence he says, Jagatpate, O Lord of the worlds— 
who are the Protector of the whole world by virtue of being the 
author of the Vedas, which teach what is beneficial and what is 
harmful. You who are possessed of all qualities like these are the 
Father of all, the Teacher of all, the King of all, therefore You arè 
worthy of adoration by all through every means. So nothing need 
be said about Your being the supreme Person. This is the idea: 


Since Your manifestations are not possible to be known by 
all others, and yet they have to be known, therefore,— 
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AGATA Ra aaga: l 
qaga a eA ngan 


16. Since those manifestations through which You exist by 
pervading these worlds are divine, (therefore) You should be 
pleased to speak in full of Your own manifestations. 


Hi, since; yabhih vibhütibhih, those manifestations—those 
unique manifestations—through which; tvam, You; tisthasi, exist; 
vyapya, by pervading; all imdan, these; lokan, worlds; are divyah, 
divine, impossible to be known by those who are not omniscient; 
therefore You Yourself, who are omniscient, arhasi vaktum, should 
be pleased to speak; asesena, in full, of those manifestations. 


What is the need of talking about it? That he (Arjuna) 
answers in two (verses): 


aa fame Aiea wer RAT, | 
ay ay a way fercdisfur ara neo 


17. O Yogi, how shall I know You by ‘remaining ever 
engrossed in meditation? And through what objects, O Lord, 
are You to be meditated on by me? 


Yogin, O. Yogi—Yoga means the unsurpassing powers of 
Sovereignty etc.; one who is possessed of that (is Yogi)—, O 
one endowed with superabundance of Sovereignty etc.; katham, 
how; sada paricintayan, by remaining ever engrossed in medi- 
tation; vidyam aham, shall I, whose intellect is very dull, know; 
tvam, You, who are incapable of being known even by the gods? 

“Well, you will know by meditating on Me in My manifes- 
tations.’ : 

As to that, he (Arjuna) says: Ca kesu kesu, and through 
What; bhavesu, objects, the sentient and the insentient things 
Which go to constitute Your manifestations; cintyah asi, are You 
to be meditated on; maya, by Me; bhagavan, O Lord? . 


622 BHAGAVAD-GITA [10.18 


Therefore,— 
aama att fayft a wards | 
Wa: aaa gat yuadt aha AST usen 
18. O Janardana, narrate (to me) again Your ow 


manifestations exhaustively. For, while hearing ( 
like (utterance), there is no satiety in me. 


n yoga and 
Your) nectar- 


O Janardana, kathaya, narrate; bhüyah, again; vistarena, 
exhaustively—though spoken of briefly in the seventh and ninth 
(chapters); Gtmanah, Your own; yogam, Yoga, abundance of 
Sovereignty etc., characterized by possession of omniscience, 
omnipotence, etc.; and vibhütim, manifestations, which are 
supports to meditation. Since You are one who is prayed to 
(ardana) by all people (jana) for their need of prosperity and 
Liberation, therefore my prayer to You is quite appropriate. 

"Why do you pray for what was already stated?’ 

To this he (Arjuna) says: Hi, for; $rnvatah, while hearing, 
while ‘drinking’ through the ears; Your utterance, which is 
amrtam, nectar-like, sweet at every stage; na asti, there is no; 
trptih, satiety, cessation of desire owing toa feeling of sufficiency. 

Here, from the non-mention of ‘Your utterance’, (it follows 
that) the sentence!, through a mixture of three figures of speech, 
(viz.) Apahnuti, Atiayokti and Rupaka, expresses very great 


eagerness (on the part of Arjuna) as a result of his experiencing 
overflowing sweetness.2 


1. viz. ‘For, while heari 
is no satiety in me.’ 


_ 2. In this sentence, had Arjuna added "Your utterance’, then there would 
have been a single figure of Speech, viz. Rupaka, comparing ‘utterance 
with ‘nectar’. Even when ‘Your utterance’ is supplied, it still stands as 4 
simile because that implication is clear. If it is not supplied, then since 
the word of comparison (amrtam) overshadows the object being com 
pared, viz. ‘utterance’, therefore it becomes a figure of speech calle 
AtiSayokti, exaggeration. If the portion to be supplied be, ‘What You say !5 


ng (Your) utterance, which is like nectar, there 
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In answer to this,— 


smaga, the Blessed Lord said: 


wt eaten fecu aAA: | 
MA: HENS AKI fauna 3* een 


19. Well, O best of the Kurus, according to their impor- 
tance J shall narrate to you My own divine manifestations that 
are well known. There is no end to My manifestations. 


(The word) hanta is used to indicate assent. Reassuring 
Arjuna by saying, ‘I shall do what has been prayed for by you. 
Do not be worried’, the Lord proceeds to do that itself: Pra- 
dhanyatah, according to their importance; kathayisyami, I shall 
narrate; (te, to you) kurusrestha, O best of the Kurus; those of 
My (atma) manifestations (vibhüti) that are divyah, divine— 
the uncommon manifestations; that are hi, well known. But it is 
impossible to narrate extensively, because na asti, there is no; 
antah, end; me vistarasya, to My manifestations. Therefore I 
shall speak only of some ofthe manifestations that are predomi- 
nant. This is the idea. 


*Now then, first listen to that among them which should be 
chiefly meditated upon': 


HET Yet nira: | 
wees Wed aA YA Ta A Moll 


20. O Gudakeéa, I am the Self residing in the hearts of all 
the beings. And I Myself am the origin and the middle as also 


the end of (all) the beings. 
> then, from the denial of its being an 


Not a mere utterance (but nectar)’, 3 R 
utterance and calling it ‘nectar’, the figure of speech here PRAES 
(in which the real character of the thing in question is denied, and that o 
another is superimposed upon it). 


624 BHAGAVAD-GITA [10.29 
Aham, I, Vasudeva Myself; am the atma, Self, 


Consciousness and Bliss through and through, residing 
in the region of the heart (saya) of all (sarva) beings ( 
the inner Controller as also the inmost Self. I am to 
tated on thus by you, gudakesa, O Gudākeśa; one who 
trol (78a) over his sleep (gudaka). By this (word of address) the 
Lord indicates (that Arjuna has) the power of meditation, 
However, in the absence of the capacity to meditate thus, 
the meditations that are going to be stated should be ta 
Among them again, He speaks of that which has to be taken up 
first for meditation: Aham eva, I Myself; am the adih, origin; 
bhūtānām, of (all) the living beings, which are spoken of in the 
world as conscious; and, (I am) madhyam, the middle, (their) 
continuance; and antah; the end, (their) destruction. The idea is 
that I Myself am to be meditated on as the origin, continuance 


and destruction of all classes of sentient beings, and also as the 
Cause of those (origin etc.). 


Which is 
(sthitah) 
bhiita) as 
be medi. 
has con- 


ken up. 


One who is unable to do this should take up grosser medi- 
tations. This is what He says up to the end of the chapter: 


. B fronatiaet. <P 
WüfaWeamfer a wet uu 


21. Among the Adityas I am Visnu; among the luminaries, 


the radiant sun; among the (forty-nine) Maruts I am Marici; 
among the stars I am the moon.! 


Adityanàm, among the twelve Adityas; aham, I; am visnuh, 
Visnu, the Aditya called Visnu, or the incarnation Vamana. 
Jyotisam, among the luminaries, among the illuminators; I am 
amsuman, the radiant; ravih, sun, which is the illuminator of 


1. The twelve Adi 
Bhaga, Vivasvan, Pū 
are Avaha, Pravaha, 


ityas are Dhata, Mitra, Aryama, Rudra, Varuna, Sud 
sa, Savita, Tvasta and Visnu. The seven groups of Man! 
Vivaha, Paravaha, Udvaha, Samvaha and Parivaha. 
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the universe. Marutam, among the Maruts, in seven groups of 
seven each; I am that which is called marici, Marici. Nak- 
satranam, among the stars; aham, I; am the king Sasi, the moon. 
The sixth case-ending (e.g. in naksatranàm) is used in a parti- 
tive sense. In this (present) context the sixth case-ending is 
generally used in a partitive sense. Occasionally it is used to 
denote relationship, as for instance in such cases as, bhütanam, 
of the creatures; asmi, I am; cetaná, the consciousness (see 
next verse). The incarnations, (viz.) Vamana, Rama and others, 
even though possessed of all the divine powers, are referred to 
among the manifestations for meditating (on Vasudeva) in 
those forms.! This is like mentioning Himself also amongst 
His manifestations—in, ‘Among the Vrsnis I am Vasudeva’ 
(37)—with the intention of (instructing) meditation (on the 
Lord) in that form. 

Hereafter this chapter is generally clear in meaning. There- 
fore we shall explain some things here and there. 


Wem amàs aa area: | 
shear wasmfer wann wed gU 


22. Among the Vedas I am Sàma-Veda; among the gods I 
am Indra. Among the organs I am the mind, and I am the intel- 
ligence of the creatures. À 


Vedānām, amongst the four Vedas; asmi, l am, Sāma-Veda, 
which is very charming because of the sweetness in its music. 
Vàsavah is Indra, the King of all the gods. Manah, mind; is the 
impeller indriyanam, among the eleven organs. Bhitanam, of 
the creatures, of the transformations related to all living beings; 
asmi, I am; cetaná, intelligence, a modification of the intellect, 
Which is expressive of Consciousness. 


oncerned with partial 


1. All the meditations mentioned here are € 
Rama and others are 


Manifestations of God Vasudeva. But Vamana, 
Not so; they are themselves God. 


40 
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aT Vente fat waaay | 
aq wana Ge: Rra NR3N 


23. Among the Rudras I am Sankara, and a 
and goblins I am Kubera. Among the Vasus I a 
the peaked mountains I am Meru.! 


[1023 


mong the Yaksas 
m Fire, and among 


(I am) Sankara among the eleven Rudra 
master of wealth, the treasurer of wealth, Kubera, yaksa-raksq- 
sam, among the Yaksas and goblins; pavakah, Fire; vasiinam, 
among the eight Vasus; meruh, Sumeru; Sikharinàm, among the 
peaked mountains, among the very high mountains. 


8; vittesah, the 


Waa a qud wi fafa uri great | 
aM were: ara arn: Yu 


24. O son of Prtha, know Me to be Brhaspati, the foremost 
among the priests of kings. Among commanders of armies I am 
Skanda; among large expanses of water I am the sea. ; 


Indra being the greatest ofall kings, O son of Prtha, viddhi, 
know; mam, Me alone; to be his priest brhaspatim, Brhaspati; 
mukhyam, the foremost; purodhasàm, among the priests of kings. 
Senaninam, among commanders of armies; I am skandah, 
Skanda, Guha, the commander of the armies of gods. Sarasam, 


among large expanses of water, among reservoirs dug by gods 


(i.e. among natural reservoirs); I am ságarah, the sea, dug by 
the sons of Sagara. 


l. The eleven Rudras are Aja, Ekapada, Ahirbudhnya, Pinaki, 
Aparajita, Tryambaka, Mahesvara, Vrsakapi, Sambhu, Harana and Iśvara: 
Different Puranas give different lists of eleven names. Yaksas are à e am 
of demigods who attend on Kubera and also guard his wealth. The eight 
Vasus, according to the V P., are Apa, Dhruva, Soma, Dharma, Anila, 


Anala Pratyüsa and Prabhasa. The Mbh. and the Bh. give their oW? 
Ists. 
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medio TIE 
wart suse wre fummo aua 


25. Among the great sages I am Bhrgu; among utterances I 
am the single syllable (Om). Among rituals I am the ritual of 
japa; of the immovables, the Himalaya. 


Maharsinam, among the great sages (see under verse 6), 
among the seven Brahmarsis (sages born from the mind of 
Brahma), I am Bhrgu, because of his great spiritual prowess. 
Giram, among utterances, which are characterized as words; 
Iam ekam aksaram, the single syllabled word Om. Yajnanam, 
among sacrifices; I am japayajnah, the ritual of japa', which 
is very purifying since it is free from the defects of injury 
etc. Sthavaranam, among the immovables, stationary things, 
lam the Himalaya. It has indeed been said, ‘I am Meru among 
the peaked mountains’ (23). So, there being a difference in 
meaning by virtue of ‘being stationary’ and ‘having a peak’, 
no defect arises (by saying here, ‘I am the Himalaya’). 


aga: adiago taut a ae: | 
ma faara: feat efaen qf: neu 


26. Among all the trees (I am) the Asvattha (Peepul); and 
Narada among the divine sages. Among the gandharvas (I am) 
Citraratha; among the Siddhas, the sage Kapila. 


Among all the trees (vrksa), among the large forest trees as 
also other trees—. Devarsis are those who, being themselves 
80ds, attained sagehood by virtue of becoming seers of (Vedic) 
mantras. Among them I am Narada. Gandharvanam, among the 
8andharvas, who are professional singers among the divine 


i he Vedas. 
1. Japa, muttering prayers, means repeating passages from the V *. 
silently repeating names of deities, etc. Rituals often involve killing of 


animals, But japa is free from such injury. 
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musicians, I am Citraratha. Siddhànam, among the Siddh 
perfected ones, who from birth itself have attained, without 
effort, surpassing righteousness, wisdom, detachment and 
supernatural powers (siddhis), and realized the highest Reality: 
Iam munih, the sage Kapila. j 


as, the 


shai fate ame | 
Wat mam AT a AT neon 


27. Among horses, know Me to be Uccaihéravas, born of 


nectar; Airavata among the lordly elephants; and among men, 
the King of men. 


Asvanam, among horses; viddhi, know; mam, Me to be 
Uccaihsravas, born (udbhava) (out of the sea) when (it was) 
: being churned (by the gods and the demons) for getting nectar 

(amrta). Gajendranam, among the lordly elephants, know Me 
to be Airavata, born as a result of (that) churning for nectar. Ca, 
and, naranam, among men; naradhipam, the King of men— 
“know Me to be’ is understood. 


WME at at RR, | 
Trane erat: wufumufer agi: used 


28. Among weapons I am the thunderbolt; among cows ! 


am Kamadhenu. I am only Kandarpa, the Progenitor; among 
the sarpas I am Vasuki. 


Ayudhanam, among weapons; aham, I; am vajram, the thun- 


derbolt, the weapon made out of the bones of (the sage) Dadhicl. 
Dhenünam, among cows, among milch cows; asmi, I am; 
kamadhuk—deriv: 


rivatively meaning that (cow) which yields milk 
as wanted—,, (i.e) Kamadhenu of (the sage) Vasistha, whic 
was born as a result of the churning of the sea. Among desires! 
am that desire, (viz.) Kandarpa, which is prajanah, the proge?" 
tor, meant for the birth of sons, The word ca is in the sense ° 
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‘only’, meant for excluding lust, which is the cause of mere 
sexuality. Sarpas and Nagas are different species (of serpents). 
As to that, sarpanam, among the sarpas, I am their King Vàsuki. 


STMT AMAT AST ASAT |d 
fagumaánr ae aa: Ma Reh 


29. Among the nàgas I am Ananta, and Varuna among the 
aquatic creatures. Among the manes I am Aryama, and among 
those who favour or punish I am Yama (King of death). 


Ca, and; nāgānām, among the ndgas, which are (serpents) 
ofa different variety, I am their king, Ananta, (also) called Sesa. 
Yadasám, among the aquatic creatures, I am their King Varuna. 
Pitrnam, among the manes, I am the king of the manes, called 
Aryama. Samyamatàm, among those who favour or punish, 
among those who favour or punish by ordaining the fruits of 
virtue and vice, I am Yama. 


WEAR seat rei: RAA, | 
Wont wong artes ufo d3o! 


30. Among demons J am Prahlada, and I am time among 
those who keep count. And among animals I am the lion, and 
among birds I am Garuda. 


Daityanam, among demons, among the progenies of Diti; 
Tam prahladah, Prahlada—derived in the sense of ‘one who, 
by virtue of possessing sattva to the highest extent (pra), ‘ally 
delights (hlada) all’. Kalayatam, among those who keep count; 

am kalah, time. Mrganam, among animals; Iam mrgendrah, 
the king of animals, the lion. And paksinam, among birds; 
vainateyah, the son of Vinata, Garuda. 


. earnest TH: ATER, | 
sw wc: vimemfer Tee MESS 
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31. Among purifiers I am air; among wielders of Weapons 
Iam Rama. Among fishes, too, I am the makara; I am the Ganga 
among rivers. 


Pavatam, among purifiers, or among speedily moving things; 
asmi, I am; pavanah, air. Sastra-bhrtam, among wielders of 
weapons, who are adept in war, I am Rama, son of Daéaratha, the 
great hero who was the annihilator of the entire Raksasa race, 
Though He (Sri Rama) is Himself God by His nature, (still) He 
is mentioned here (among the manifestations) for the sake of 
meditation (on the Lord) in that form, as in ‘Among the Vrsnis 
Iam Vasudeva’ (37). This has been stated before (under 21). 
Jhasanam, among fishes; I am a particular kind of that species, 
called makarah, Makara. Srotasàm, among the rapidly flowing 


waters, (i.e.) among rivers; I am jahnavi, the Jahnavi, the Ganga, 
which is the greatest of the rivers. 


MIMS wei Werewsa |d 
aera feat ae: Weegmmu 32! 


32. O Arjuna, of creations I Myself am the beginning and 
the end, as also the middle. I am the knowledge of the Self 
among knowledges; I am Vada of the debaters. 


O Arjuna, sarganam, of creations, of the created insen- 
tient things; aham eva, I Myself; am àdih, the beginning; c^ 
and; antah, the end; ca, as also; madhyam, the middle—(-©-) 
the origin, continuance and dissolution. In the introductory 
portion it was said that He is the beginning, end and middle of 
only the bhutas, living beings, those possessed of jivas 2P 
well known as having sentience. But here (He is the beginning: 
end and middle) of the insentient created things. Hence the! 
is no tautology. Vidyanam, among knowledges; I am adhyaima 
vidya, the knowledge of the reality of the Self, which i$ the 
source of Liberation. I am the vaga, Vada; pravadatam, 9 
the debaters, among the varieties of discussion in the for™ ° 
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Váda, Jalpa and Vitanda,' which are associated with debaters. 

Just as in the text, ‘I am the intelligence of the creatures? 
(22), by the word bhita, creature, are suggested the transfor- 
mations associated with it, similarly here by the word pravadat, 
a debater, are suggested the varieties of discussion associated 
with him. In this way the partitive genitive use can be justified. 
But if the words (bhütànam and pravadatam) are taken as they 
stand, then in both the places the sixth case-ending is in the 
sense of a relationship. 

Among them (the varieties of discussion), Vada is the 
discussion between two unbiased seekers of truth, or (it is the 
discussion) between two brahmacarins who are seekers of truth 
and are classmates, or (it is the discussion) between a teacher and 
the taught, (which is conducted) with the help of valid means of 
knowledge and reasoning, and (proceeds) in the form of proving 
or disproving (statements) by taking up positions for or against, 
culminating in the ascertainment of truth. This has been said in, 
"Vada is that which establishes one's own views and demolishes 
contrary views with the help of valid means of knowledge and 
logic, which is not contrary to the admitted truth, which is based 
on the five limbs? of syllogism, and in which are assumed posi- 
tions for and against’ (G. N. Sū., 1.2.1). Jalpa and Vitanda are 
forms of discussion of one seeking to score a victory for protecting 
the conclusion about the truth—which was arrived at through 
Vàda—by defeating an illogical and obstinate opponent; and they . 
end merely in victory or defeat. This has been said in, ‘Jalpa and 
Vitanda are meant for the protection of the conclusion arrived at 
(through Vada), just as a fence made of thorny branches is neces- 
ary to protect the sprouting of a seed’ (G. N. Siz., 4.2.50). 

The countering of an opponent’s view through Chala 


„L Vada: discussion with open-mindedness, with a view to determin- 
Ing true purport; Jalpa: pointless debate; Vitanda: wrangling discussion. 
2i. Pratijna (proposition); ii. hetu (reason for an inference); iii. 
P. Ghar ana (illustration); iv. upanaya (application); v. nigamana (con- 
usion), 
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[10.32 
(circumvention), Jati (false generalization) and Nigraha-sthang 
(fault in a syllogism) is common to Jalpa and Vitanda. Among 
them, in Vitanda one's own point of view is firmly adhered to 
by one, while it is merely refuted by the other (without Stating 
his own conclusion). In Jalpa, however, their own points of view 
are advanced by both, and the opposite view is refuted by both, 
This is the distinction. So it has been said, ‘Jalpa consists in 
discovering faults in the ground of inference with the help of 
the above mentioned Chala, Játi and Nigrahasthana. That (J alpa) 
becomes Vitanda when the opponent does not advance his own 
conclusion (but merely refutes the other’s point of view)’ (G. 
N. Sü., 1.2.2-3). Therefore has the writer of Khandana(-Khanda- 
Khadyam) (viz. Sriharsa) said that, what is called Jalpa is nota 
simple unmixed debate, because it involves two Vitandas of the 
contestants. But it proceeds merely according to some (agreed) 
rule with the intention of ascertaining the superiority of power 
(of the two contestants) (cf. 1.171). However, it has already 


been stated that Vada is superior because it culminates in the 
ascertainment of truth. 


AMMAN zm: aA a 1 
eta: wet orate fade: 133 


33. Among the letters I am the letter a, and among rm 
compounds as a whole, I am (the compound called) Dvandva - 


IMyself am the undecaying Time; I am the Dispenser with faces 
everywhere. 


Aksaranam, among all the letters; asmi, I am; akar ah, the 
letter a. Its eminence is well known from the Sruti, ‘The letter 4 
is indeed all speech’ (4i. 4., 2.3.7.13)2. Samasikasya, e 
the compound words as a whole; I am (the compound calle 


$ :f not 
l. Dvandva: a compound of two or more words which, if 


the 
compounded, stand in the same case-ending and are connected ty 
conjunction ‘and’. 


2. That is to say, the sound a pervades all speech. 
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dvandvah, Dvandva, in which the meanings of both the words 
(compounded) are equally dominant. In the avyayibhava-com- 
pound, the meaning of the preceding word predominates; in the 
tatpurusa-compound, the meaning of the following word domi- 
nates; in the bahuvrihi-compound the meaning of some word 
other than the two words forming the compound dominates. Thus 
their inferiority consists in the absence of equal dominance of 
the meanings of the two words forming them (the compounds).! 
Aham eva, I Myself; am the aksayah, undecaying; kalah, Time, 
called the supreme Lord, presiding over the decaying time, and 
well known in such Sruti texts as, 


_..who is enlightened, the Time of time’, possessed of 
qualities, and all-knowing (Sv., 6.2). 


However, in the text, ‘I am time among those who keep count’ 
(30), time that has decay has been spoken of. This is the differ- 
ence. 

Among those who ordain the results of actions, the dhata, 
Dispenser; vi$vatomukhah, with faces everywhere, i.e. God who 
is the dispenser of the results of all actions; am aham, I. 


aq: weise Wem | 
waft: safe arae vyfeder ufu Sur wav 


34. And I am Death, the destroyer of all; and among future 
good fortunes, (I àm) that which is the best. Among women (I 
am) Fame, Prosperity, Speech, Memory, Intelligence, Fortitude 
and Forbearance. 


1. An example is given for each of the compounds: i. [CHE 
pound—krsnarjunau, Krsna and Arjuna, 1. urs PU de AUS Ng 
yathasakti, according to one's might; 111. e RM = 
rüjaputrah, a king’s son; iv. bahuvrihi-compound—padma ocanah,ap 


son having eyes like a lotus petal. : í 
2. A different reading is—kālakārah, the Maker of time. 
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Among those who destroy, I am mrtyuh, Death 
the destroyer of all. Ca, and; bhavisyatàm, amon 
fortunes; I Myself am that which is udbhavah, the best. Nàrinüm, 
among women; I Myself am the Seven wives of Dharma, viz. 
Kirtih, Fame; srih, Beauty; vak, Speech; smrtih, Memory; medha, 
Intelligence; dhrtih, Fortitude; and ksama, Forbearance. Among 
them, Kirtih is fame that arises from one’s being worthy of praise 


$ Sarvaharah, 
& future good 


speech, refined speech expressive of all things. By the use of 
the word ca (after vak) are meant Murti and other wives of 
Dharma. Smrtih is the power of remembering things perceived 


in many books. 


Dhrtih is the power of holding up the aggregate of body 
and organs even when fatigued; or it is the power of preventing 
restlessness when it arises from any cause that leads to unre- 
Strained behaviour. Ksamà means remaining unperturbed in 
mind in the face of happiness and sorrow. It is a very well 
known fact that those (qualities), by possessing even a sem- 


blance of which a person becomes lovable to all, are found at 
their best in women. 


TERT Wem aa Teh SAEN, | 
IUUD aigis eai PAT: 13g 
35. I am also the Brhat- 


metres, Gayatri; among the 
among the seasons, Spring. 


sama among the Samas; among E 
months, I am the Marga-sirsa; an 


It has been said 
With regard to that 
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sama in the Rg-mantra beginning with, *Tvamiddhi havamahe’ 
(Rg., 6.46.1). And that is a song sung at the end in the Atiratra- 
sacrifice; it is in the form of a praise of Indra as the lord of 
all; (and thus) being superior to others (Samas), I am that. 
Chandasám, among the metres, among the Rg-mantras which 
are distinguished by their metres with regulated letters and feet; 
Lam the Rk called gayatri, Gayatri, which is the best of all 
because, in the case of the twice-born (i.e. Brahmins, Ksatriyas. 
and Vaisyas), it is the cause of their second birth (investiture 
with the sacred thread); because it remains spread over the three 
_savanas—the morning savana etc.;' and because, when Tristubh 
and Jagati went to fetch Soma (for the gods), Soma was not 
gained by them and, besides, they lost four letters—Jagati lost 
three and Tristubh lost one—, whereas Gayatri brought Soma 
and also those letters. This is according to the Satapatha Sruti 
which having commenced with, ‘In the beginning the metres 
were indeed made of four letters (in each of their feet). Then 
Jagati advanced towards Soma. She went away leaving behind 
three letters. Then Tristubh advanced towards Soma. She fell 
back, leaving behind one letter. Then Gayatri advanced towards 
Soma. She returned fetching those letters as also Soma. Therefore 
Gayatri has eight letters (in each feet)’, says, ‘Therefore they 
say that all the savanas are indeed pervaded by Gayatri; whatever 
has been composed by us is verily nothing but Gayatri’ (Sa. Br., 
3.2.4). This also follows from the Chandogya-Upanisad, 
‘Gayatri is verily all these beings’ (3- 12.1). IET ad 
Masanam, among the twelve months, I am Marga-sirsa 
(Agrahayana, or November—December), which is full with fresh 
harvests (of paddy) and the leafy vegetable called Vastuka 


1. In the morning-savana, the Rks sung have the Gayatri metre; in the 
Midday-savana the metre is Tristubh; and in the evening-savana the iy 
is Jagati. Now, in the three metres, each foot consists of eight, acp 
twelve letters, respectively. So the number (eight) of the letters of t! s 
Gayatri is inherent in the eleven and twelve numbers of the Tristubh an 
the Jagati, because the latter two numbers cannot be completed without 
including eight letters! Thus the metre Gayatri pervades the threesavanas. 
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(Bathua or Bethua) etc., and which is a cause of 
account of being without (extremes of) cold an 
among the six! seasons; I am kusumdakarah, Spring, which is the 
period of all sweet smelling flowers and is Very charming, anq 
which is well known in such scriptural texts as, “One should 
invest a Brahmin with the sacred thread in Spring’, ‘A Brahmin 
should light up his (sacrificial) fires in spring’, ‘In every Spring 
one should perform the Jyotis-sacrifice’, ‘Therefore one should 


begin in spring itself", ‘Spring, indeed, is the season for the 
Brahmin’, etc. 


Pleasantnegg on 
d heat, Rtünüm 


WR ramen tata |; 
waist emeerdtsfer ud Waa 3N 


36. Of the fraudulent, I am ‘ gambling’; I am the irresistible 
command of the mighty; I am victory, I am effort, I am the 
sattva quality of those possessed of sattva. 


Chalayatām, ofthe fraudulent, among those who are agents 
of cheating others; I am dyütam, ‘gambling’, in the forms of a 
game of dice, etc., which are associated with them (the agents) 
and are the means of depriving others of all their wealth; 
tejasvinām, of the mighty, of those who are of very formidable 
power; I am tejah, the power of irresistible command, which is 
` associated with them. Of the victorious, I am jayah, the victory, 
inthe form of excellence as compared with the defeated one. of 
the diligent, I am vyavasayah, the effort that is invariably fruitful. 
Sattvavatām, of those possessed of sattva; 1 am sattvam, the sat- 
tva quality, which here implies the effects of sattva themselves, 
in the forms of virtue, wisdom, detachment and supremacy: 


ai As usami : 
Tima are: mata Eri 


1. Sisira,.the cool se 


: é é i à 
É ason; Vasanta, spring; Grisma, summer; Vars; 
the rainy season; Sarat, 


autumn; Hemanta, winter. 
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37. Among the Vrsnis I am Vasudeva; among the Pandavas, 
Dhanafijaya (Arjuna). And among the wise, I am Vyasa; among 
the omniscient, the omniscient Usanas. 


The purpose of referring to the Lord Himself in the list of 
manifestations is for the sake of meditating (on Him) in that 
way. This has already been stated before (21). 

Vrsninam, among the Vrsnis; I am vasudevah, Vasudeva, 
well known as the son of Vasudeva, (i.e.) this Teacher of yours. 
Similarly, pandavanam, among the sons of Pandu; I am 
dhanafijayah, Dhanafijaya, you yourself. Even muninam, among 
the wise, among those given to contemplation, I am Veda-Vyasa. 
Kavinam, among the omniscient, who can distinguish subtle 
things; I am Sukra, well known as kavih, the omniscient Usanas. 


qual qaaa Wien fariteary | 
wet Barer TEM A Waa RC Ul 


38. Of the punishers I am the rod; I am the policy of those 
who desire to be victorious. And of things secret, I am verily 
silence; I am Knowledge of the men of Knowledge. 


Damayatam, of the punishers, of those who bring to the 
tight path the uncontrollable people treading the wrong path; I 
am dandah, the rod, the means of restraining (people) from tend- 
ing towards the wrong path. Jigisatam, of those who are desirous 
of victory; I am nitih, the policy that points out the means to 
victory. Guhyanam, of things secret; I am the means of secrecy, 
(viz.) maunam, silence, control of speech. For, the intentions of 
a person remaining silent are not known. Or, among things secret, 
Tam silence in the form ofnididhyasana on the Selfaftersravana 
and manana along with monasticism. Jüanavatam, of the men 
of Knowledge; I am that jrianam, Knowledge, which is in the 
form of direct realization of the nondual Self, which arises from 
the maturity of śravaņa, manana and nididhyasana, and which 
18 opposed to ignorance as a whole. 
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[10.39 
wed way ast Wege d 
4 wf for aT SEP SET ae) 
39. Moreover, O Arjuna, whatsoever is the Seed of al] 


beings, that I am. There is nothing moving or non-moving that 
can exist without Me. 

Ca, moreover; yat api, whatsoever; is the bijam, seed, source 
of growth; sarva-bhütanam, of all beings; tat, that, the Conscious- 
ness having Maya as Its limiting adjunct; aham, am I Myself, 0 
Arjuna. Surely, na tat bhütam asti, there is no thing, moving (cara) 
or non-moving (acara); yat, which; Syat, can exist; vind may 
without Me, because everything is My creation. This is the id 


misia wa feat faydiat aa | 
We era: what faye we xen 


a, 
ea. 


40. O tormentor of enemies, there is no limit to My divine 


manifestations. This extension of (My) manifestations, however, 
has been stated by Me partially. 


Parantapa, O tormentor of enemies, who causes distress 
(tapa) to the enemies (para), viz. passion, anger, avarice, etc.; na 
asti, there is no; antah, limit; to mama, My; divyanam, divine; 
vibhitinam, manifestations. Therefore they are impossible to be 
known or spoken of by even an omniscient person, because 
omniscience has for its content Existence alone. Esah, this; vis- 
tarah, extension; vibhiiteh, of (My) manifestations; tu, however; 


proktah, has been stated to you; maya, by Me; uddesatah, par- 
tially, 


This is being stated to cover, by implication, even the un- 
mentioned manifestations of the Lord: 


weird sinfi n | 
T Cb mW NiS yR, Thea 
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41. Whichever entity is endowed with majesty and pros- 
perity, and is energetic, you know all of them, indeed, as having 
been born from a part of My power. 


Yat yat, whichever; sattvam, entity, living being; is vibhüti- 
mat, endowed with majesty; so also srimat—sri means Laksmi, 
i.e. prosperity, beauty, or brightness—endowed with that; and 
is also urjitam, energetic, endowed with an abundance of vigour 
etc.; tat tat eva, all of them, indeed; tvam avagaccha, you know, 
as having been born (sambhava) from a part (arisa) of My power 


(teja). 


After having thus stated each manifestation individually, 
the Lord (now) talks of them as a whole: 


aga wert f wd Wem 
emei areas fem eT nee 


42. Or, what will you gain by having known this in extenso, 
O Arjuna? I remain sustaining this whole creation by a part (of 
Myself)! 


Athava, or—suggesting an alternative; kim tava, what will 
you gain; jñātena, by having known; etena, this; bahuna, in 
extenso, O Arjuna? Aham, I Myself; sthitah, remain; vistabhya, 
Sustaining , or pervading; idam, this; krtsnam, whole; jagat, 
creation; ekamsena, by a part, by a mere portion (of Myself). 
There is nothing besides Me, as stated in the Sruti, 


All living things are a foot (or, a quarter) of His. His 
immortal three feet are in the bright world (i.e. in their self- 
effulgence) (Rg., Pu. Sū., 10.90.3). 


So, what is the use of this limited view? Have only the vision of 
Myself everywhere. This is the purport. 
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[10.42 
There are some able persons who, by 


f fixing their own 
minds on an Infinite, certainly bring about the cessation of 
(hankering for) other objects. (But) my mind, O Slayer 6 f 
Madhu (Madhusüdana), gets exhilarate 


d again and again 
by tasting a drop of honey dripping from Your lotus-feet! 





CHAPTER 11 


REVELATION OF THE Cosmic Form 


On hearing about the cosmic form of the supreme God, 
which was stated by the Lord at the end of the last chapter—in, 
‘Iremain sustaining this whole creation by a part (of Myself)— 
after He had spoken of the various manifestations, (Arjuna) 
becoming extremely eager and wishing to visualize it, (said) 
while extolling what was stated before: 


afa sara, Arjuna said: 


AeA WOW ARTA, |d 
Weit wem aise fet ow dieu 


l. This delusion of mine has departed as a result of that 
Speech which was uttered by You as a favour to me, which is 
Most secret and is known as pertaining to the Self. 


Ayam, this; mohah mama, delusion of mine, the presence 
of which was felt through my experience, and which took the 
form of such numerous distorted conceptions as, "Lam the killer 
of these; these are being killed by me’; vigatah, has departed, 
has been dispelled: tena, as a result of that; vacah, speech; yat, 
Which; uktam tvaya, was uttered by You, who are supremely 
Compassionate and omniscient; madanugrahaya, as a favour to 
me, as a benefit (for me) in the form. of cessation of sorrow; 
even though it is paramam guhyam, most secret, since it culmi- 
hates in the unsurpassable human Goal and is unsuitable for 
being communicated to anyone and everyone; which is 
adhyatma-sarnjnitam, known as pertaining to the Self, which is 


41 
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termed as adhyàtma (relating to the Self), which deals with 
discrimination between Self and not-Self, which began from 
“You have grieved for those who are not to be grieved for’ (2. 1) 
and ended with the sixth chapter, (and) in which the meaning of 
the word ‘thou’ dominated. (The delusion has departed) because 
there (in that speech) it was declared repeatedly that the Self is 
free from all modifications. 


‘So also, even that speech of the Lord which began from 
the seventh chapter and ended with the tenth, and in which the 
dominant note was of determining the meaning of the word 
“That”, was heard by me’—this he says in: 


wart fe qari adt feeeuyü war 
TM: HATA AeA ASAT dii 


2. O You with eyes like lotus petals, the origin and dissolu- 
tion of beings have been heard of by me in detail from You. And 


even (Your) exalted state which is inexhaustible has been heard 
of (by me). 


Bhavapyayau, the origin and dissolution; bhitanam, of 
beings, occurring from You Yourself; srutau, have been heard 
of; maya, by me; vistarasah, in detail—not, however, in brief, 
i.e. more than once; tvattah, from You Yourself, kamala-patra- 

. aksa, © You with eyes like lotus petals, You who have the two 
eyes long like the petals of a lotus, red at the ends, and ex- 
tremely charming to the mind. This mention of (His) extremely 
TT pian beauty is made because of (Arjuna's) overflowing 

- love. “ f 

Not only have the origin and dissolution (of beings) been 
heard of from You, but api ca, also’; Your mahatmyam, exalt? 

. State, the state of the exalted person that You are —such as (Y out) 
unsurpassing lordliness, remaining unaffected even though being 
the Master of creation etc. of the Universe, remaining equa?" 
mous even when making others do good and bad works 
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remaining unattached and impartial even when granting diverse 
results such as bondage, Liberation, etc., and, further, (Your) 
being the Self of all, etc., which is the conditioned (aspect of 
Your exalted state), and the unconditioned (state)—, avyayam, 
which is inexhaustible—‘srutam, has been heard of; maya, by 
me’, is to be added (here) as suggested by the word ca; (Srutau, 
in the masculine gender and dual number) being changed (to 
Srutam in the neuter gender and singular number). 


yda an UH d 
Eres d xdi edm gau 


3. O supreme Lord, as You speak about Yourself, so is it. O 
supreme Person, I wish to see the divine form of Yours. 


Paramesvara, O supreme Lord; yathā, as, the manner in 
which; tvam, You; àttha, speak; Gtmanam, about Yourself, of 
being possessed of unsurpassing lordliness in its conditioned 
and unconditioned aspects; evam etat, so it is, not otherwise. 
The meaning is that I have no thought of doubt with regard to 
anything of what You say. Though this is so, still, with a desire 
to become self-fulfilled, icchami, I wish; drastum, to see; te, 
Your; ai$varam, divine, wonderful; rupam, form, which is 
endowed with Knowledge, Sovereignty, Power, Strength, Valour 
and Formidability; purusottama, O supreme Person. By 
addressing thus, Arjuna suggests, ‘By virtue of Your omniscience 
and being the inner Controller’ of all, You know that I have no 
doubt about what You say, and that there is a great desire to 
have a vision.’ 


Anticipating (that the Lord may ask), “When it Hel 
Possible to be seen, how is it that you desire to see it?’, Arjuna 
Says: 


TUR agi wet oa 
Pec d ed exerci 
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4. O Lord, if You think that it is possible to be seen 


bym 
then, O Lord of the yogis. You show me Your immutabl n 


e Self. 


Prabhu means Lord, one who has the capacity in such 
matters as creation, preservation and destruction (of the Worlds, 
and) entry into and rulership (over it). 

Prabho, means Lord, the master of all; yadi, if: manyase, 
You think; iti, that; tat, it, Your divine form; is sakyam, possible; 
drastum, to be seen; maya, by me, Arjuna; or if You know (that it 
is possible), or if You wish it to be so, tatah, then, by Your very 
wish; yogesvara, O Lord of the yogas, i.e. of the yogis who are 
possessed of all the eight supernatural powers such as animd (the 
power of becoming subtle)! etc.; tvam, You, who are supremely 
compassionate; darsaya, show, make an object of perception 
through the eyes; avyayam atmanam, Your immutable Self, in Its 
divine form; me, to me, who am intensely eager (to see it). 


On being thus prayed to by the staunch devotee Arjuna,— 


sitwrramqarma, the Blessed Lord said: 


WW 4 unb waft AASA wea: | 
want fart murem @ uu 


5. O son of Prtha, behold My forms in (their) hundreds and 
in thousands, of different kinds, exceedingly wonderful, and of 
various colours and shapes. 


By repeating (the word) ‘pasya, behold’ in all the succeed; 
ing four verses, the Lord draws Arjuna’s attention thus— 1 sha 
show (you) very wonderful forms. Be you heedful!” 

Pasya, behold—the Imperative Mood is used to call fi 
competence—be you fit to see; partha, O son of Prtha; im 
rüpàni, My forms; satasah, in (their) hundreds; atha, 9h^ 


1. See Glossary, siddhis. 
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sahasrasah, in thousands, i.e. without number; and they are 
nanavidhani, of different kinds; divyani, exceedingly wonder- 
ful; and nànà-varna-àkrtini, of various colours and Shapes, those 
that have different (nānā) colours (varna) diversified as blue, 
yellow, etc., as also (different) shapes (akrti) having particular 
arrangements of their limbs. 


After saying, ‘behold the exceedingly wonderful forms’, 
the Lord briefly lists those very forms in two (verses): 


yarara wea | 
nagya uanga TW ngu 


- 6. Behold the Ädityas, the Vasus, the Rudras, the two A$vins, 
the Maruts, as also others. O scion ofthe Bharata dynasty, behold 
(also) the many strange things not seen before. i 


Paśya, behold, the twelve Adityas, the eight Vasus, the 
eleven Rudras, the two Aévins, the forty-nine Maruts in seven 
groups with seven in each; tathā, as also others, i.e. other gods 
as well. Bharata, O scion of the Bharata dynasty; pasya, behold; 
(also) bahüni, the many; other dscaryani, strange things; adrsta- 
Dürvàni, not seen before, not seen before in the human world, 
either by you or by anyone else. " 

Here it should be noted that ‘many’ and ‘Adityas’ etc. are 
the specifications of *in their hundreds and in thousands' and 
‘of different kinds’; ‘not seen before’ is (the specification) of 
“exceedingly wonderful’; and ‘strange things’ is of ‘various 
Colours and shapes’. 


‘Not merely this much alone (is what you will see), but 
you will be able to see even the whole Universe existing on My 


body!’—this is what he says: 


Las Rue Bis mnsN ien 
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7. Behold now, O Gudakesa (Arjuna), the entire Univ 
together with the moving and the non-moving, existing at the 
same place on this body of Mine, as also whatever else you 
would like to see! 


erse, 


O Gudakesa, pasya, see; adya, now itself; iha mama dehe 
on this body of Mine; krtsnam, the entire; jagat, Universe: 
sacara-acaram, together with the moving and the non-moving; 
ekastham, existing at the same place, like a limb, impossible to 
be seen even in thousands of crores of years by one who moves 
about in (its) various regions. Yat anyat ca, whatever else also— 
victory, defeat, etc.; drastum icchasi, you would like to see, 
behold that too for the eradication of your doubt. 


As for what was said (by Arjuna), ‘...if You think that it is 


possible to be seen by me’ (4), the Lord points out a special 
condition: 


* q WP OYRETH XE wag | 
Ra wa d ag: uya A zeugen uci 


8. You are certainly not able to see Me merely with this eye 


of yours. I grant you the supernatural eye. Behold the Yoga of 
Mine who am God! 


Na tu Sakyase, you are certainly not able; drastum, to sees 
mam, Me, of divine form; eva, merely; anena, with this; ordi- 
nary sva-caksusa, eye of yours, the eye that exists naturally. I 
the reading be saksyase, then the meaning is, ‘you will not be 
able (to see)’. 

Although the root Sak (to succeed) belongs to the group of 
words beginning with bhi (to be), still, here (in sakyase) * 5 
used by adding after it the verbal suffix yan, which is added Y 
roots grouped under div (to shine). Or, it is in conformity with : 


Vedic use; or, according to some school (of grammar ians), 94 
is grouped under div itself. 





11.10] REVELATION OF THE COSMIC FORM 647 


‘In that case, how shall I be able to see You? 

Hence He says: Dadami, I grant; te, you; divyam, the su- 
pernatural; caksuh, eye, that has the capacity to see My divine 
form. Through that supernatural eye, pasya, behold; yogam, the 
Yoga, the uncommon, surpassing power of bringing about the 
impossible; me, of Mine; ai$varam, who am God. 


‘The Lord showed the divine form to Arjuna. And he, having 
seen that, became wonderstruck and made this known to the 
Lord'—this event (Safijaya narrated) to Dhrtarastra in the six 
slokas beginning with ‘Having spoken thus’: 


aga sra, Safijaya said: 


Waal dr verwende et: | 
asfamma waa wt Sata et 


9. Having spoken thus, O King, thereafter Hari (Krsna), 
the greatest of all and the Lord of the yogis, showed to the son 
of Prtha the all-surpassing form of God. 


Rajan, O King, Dhrtarastra, hold yourself steady to hear: 
Uktva, having spoken; evam, thus—“‘You are certainly not able 
to see Me merely with this eye (of yours). Therefore I grant you 
the supernatural eye’; tatah, thereafter, after having given the 
divine eye; harih, Hari, the Lord, who removes (harati) all the 
troubles of devotees; mahayogesvarah, who is the greatest of 
all and the Lord of the yogis; darsayamasa, showed—though it 
was beyond the range of (ordinary) vision; parthaya, to the son 
of Prtha, who was wholly devoted; paramam, the all-surpassing, 
divine; rapam, form; ai$varam, of Ged. 


He describes distinctly that very form: 


RATATAT ART GTA, 
PE E "gol 
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fermeum faemmumqennemp | 
raise tort aag usen 


10. (The form) in which there were man 
many wonderful sights, numerous divine d 
uplifted divine weapons; 

11. —(that form) by which were worn divine garlands and 
apparel, which was anointed with things having divine Scent, 
which abounded in many wonders, which was resplendent (and) 
limitless, and which had faces on all sides! 


y faces and eyes, 
ecorations, many 


(The form) in which there were many (aneka) faces (vaktra) 
and eyes (nayana), in which there were many wonderful (adbhuta) 
sights (darsana) causing surprise; in which were numerous divine 
(divya) decorations (abharana), in which were many uplifted 
(udyata) divine weapons (ayudha);—that form which was such—. 

That (form) by which were worn (dhrta) divine garlands 
(malya) full of flowers. and jewels, as also divine apparel 
(ambara) is divya-màlya-ambara-dharam. That which has di- 
vine scent (gandha) is divya-gandha: that (form) which was 
anointed (anulepana) with those (things having divine scent i5 
divya-gandha-anulepanam). (That form) sarváscarya-mayam, 
which abounded (maya) in many (sarva) wonders (4scarya); 
devam, which was resplendent; anantam, limitless; (and) in 
which there were faces (mukha) on all sides (visvatah)—. This 
is to be connected with the preceding (verse) by, ‘He showed 
that forin’; or, the portion to be added is, ‘Arjuna saw’. 


He elaborates what was mentioned as ‘resplendent’: 
fefa querer 1 
ae ot: wget wr erue e: HEI: RI 


12. Should the efful 
blaze forth in the sky, 
that exalted One! 


gence ofa thousand suns simultaneous) 
that might be similar to the radiance 
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Yadi bhavet utthita, should there blaze forth; yugapat, 
simultaneously; divi, in the sky; bhàh, the effulgence of a 
thousand (sahasra) suns (siirya), (i.e.) of a conglomeration of 
innumerable suns risen simultaneously; then sá, that; syat, might 
be, or might not be; sadrsi, similar; to the bhàsah, radiance; 
tasya mahatmanah, of that exalted One, of the Cosmic Person. 
I think that it would be less than that; the effulgence of the 
Cosmic Person Himself would be greater. As for any other 
illustration, it does not exist at all. This is the meaning. 

Since something that does not exist is assumed here, and 
since in the absence of that there is no other illustration, therefore 
this exaggeration, which is of the form of a nonexistent illustra- 
tion, expressing a metaphor points out that it (the radiance of 
the Lord) is incomparable in every way. This is like the statement 
(of the poet Magha about the necklace on Sri Krsna’s neck), 
*... Should there be in the sky two separate currents (of the Ganga, 
then these would have been comparable to the two sides of the 
necklace)!” 


He (Safijaya, now) says that Arjuna perceived even what 
the Lord had asked (him) to see in, ‘Behold now...the entire 
Universe, together with the moving and the non-moving, existing 
at the same place on this (body of Mine)’ (7): 


Wa Wien warms |d 
aaya yn mosar 03! 


13. At that time, Pandava saw there on the body of the God 
of gods the whole diversely differentiated Universe as existing 
at the same place. 


Tada, at that time, while in the state of having the wonderful 
Vision of the Cosmic form; pandavah, the son of Pandu, Arjuna; 
apasyat, saw; tatra, there; Sarire, on the body of the Cosmic 
form; deva-devasya, of the God of gods, of the Lord; krtsnam, 
the whole; jagat, Universe; which was pravibhatkam, differen- 
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[11.13 
tiated; anekadha, diversely—into gods, manes, humans and oth- 


ers; ekastham, as existing at the same place. 


Arjuna, even though he had such a surprising vision, did 
not become afraid; nor did he blink his €yes; nor did he forget 
his duty owing to awe; nor even did he move away from that 
place! On the other hand, due to his great fortitude, he behaved 
just as it suited that time, though his mind was in great 
excitement. This he (Safijaya) says: 

m: a faerafast eet saga: | 
wa fret ed paana nevi 


14. Then, filled with wonder, with hairs standing on end, 


he, Dhanafijaya (Arjuna), bowing down with his head to the 
Lord, said with folded hands: 


Tatah, then, just after that vision; filled (avistah) with 
wonder (vismaya), with the power of the strange sight, with a 
special kind of superhuman stirring of the mind, and for this 
reason, hrstaromah, with hairs (roma) standing on end (hrsta); 
sah, he, whose might had become well known as a result of his 
battle with Mahadeva (Siva) and others; dhanaijayah (lit. 
conqueror of wealth), Dhanafjaya, whose valour was well 
recognized because of his having brought wealth by defeating 
all the princes at the time of Yudhisthira's coronation and at the 
time of lifting the cattle of Uttara (son of King Virata), and who 
had great fortitude—or, (since another meaning of the word 
dhanafijaya is fire, Arjuna was) one who because of his great 
brilliance was fire itself—- pranamya, bowing down—saluting 
with intense (pra) devotion and respect; śirasā, with his head 
touching the ground; devam, to the Lord, to that Narayana Himsel 
who had assumed the cosmic form; abhàsata, said; krtāñjalih, 
with folded hands, with both the palms joined together—. _ 

Here the distinctive and lasting mood that came upon Arjuna 
was what is called amazement (vismaya). The basic cause © 
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this emotion was the Lord, and the stimulating cause was His 
cosmic form. The external signs of that emotion, resulting from 
the repeated vision of that (form), were the hairs standing on 
end because of asattvika feeling, salutation, and joining together 
of the palms. And this (emotion) was sustained by contentment, 
ascertainment, delight, hesitant reflection, etc., either as passing 
moods or as concomitants of the external signs of the emotion. 
To eager hearers also comes that kind of mental stirring, which 
becomes deepened when one does not take an analytical view 
of it, and it develops into an (uncommunicable) afflatus of . 
astonishment in the form of enjoying supreme Bliss: This is 
what has been suggested (by the verse). 


‘The cosmic form that was revealed by the Lord, I am seeing 
that through the supernatural eyes granted by the Lord, even 
though it is imperceptible to all the (other) people. O, what an 
extreme good fortune it is for me!’—expressing his own 
experience in this way,— 


3m[4 Sara, Arjuna said: 


Tani KAANAA- 
yis wages RA jud 


15. O God, I see in Your body all the gods as also hosts of 
(various) classes of beings; (and also) Brahma the Ruler, sitting 
ona lotus-seat, and all the sages and divine serpents. 


Deva, O God; pasyami, I see, I am making an object of my 
eyesight; tava dehe, in Your body, in the cosmic form; sarvan, 


all; devan, the gods, the Vasus and others; tatha, as also hosts 


(sangha) of different kinds (visesa) of moving and non-moving 
ely arranged; so also 


beings (bhüta) having their limbs divers 
brahmánam, Brahma; the four-faced iam, Ruler, of all; kamala- 
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asanastham, sitting on a lotus seat—-sitting on the 


Meru, of the lotus, i.e. the earth, or seated on the 
Lord's navel; so also (do I see) sarvan rsin, 
Brahma’s sons, (viz.) Vasistha and others; and di 
supernatural; uragan, serpents, (viz.) Vasuki a 
is to be connected with all. 


pericarp, i.e, 
lotus on the 
all the sages, 
vyan, the divine, 
nd others, ‘J see’ 


He (Arjuna) describes that very body of the Lord on which 
he saw all these: 


Wyan wat REASTA, d 
Wet 7 Wei a pea 
wah fader fret neg 


16. I see You as possessed of numerous arms, bellies, 
mouths and eyes; as having infinite forms all around. O Lord of 
the Universe, O cosmic Person, I see not Your limit nor the 
middle, nor, again, the beginning! 


Pasyami, I see; tva, (i.e.) tvàm, You; aneka-bahu-udara- 
vaktra-netram, as-one who is possessed of many arms, bellies, 
mouths and eyes; as one having infinite (ananta) forms (rüpa) 
sarvatah, all around. On the other hand, punah, again; na 
pasyami, I see not; tava, Your; antam, limit; na madhyam, nor 
the middle; na ddim, nor even the beginning; visvesvara, O Lord 
of the Universe; visvarüpa, O cosmic Person. Two words of 
address are there because of too much awe. 


; , : ; ic 
He describes in another way that very Lord in His cosm! 
form: 


LESCHT] 
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17. I see You as wearing a diadem, wielding a mace, and 
holding a disc; as a mass of brilliance glowing all around, 
difficult to look at; as possessed of the radiance of a blazing fire 
and the sun on all sides; and as immeasurable. 


Pasyami, I see, with the supernatural eyes; tvam, You as 
wearing a diadem (Kirifa), wielding a mace (gada), and holding 
a disc (cakra), and as tejordsim, a mass of brilliance; 
diptimantam, glowing; sarvatah, all around; and for this very 
reason, durniriksam, difficult to look at, impossible to be looked 
at without the supernatural eyes. If the reading be (durniriksyam) 
with ya (after ksa), then the word dur is used in the sense of 
denial—i.e. ‘impossible to be seen’. I see You as one whose 
radiance (dyuti) is like the glow of a blazing (dipta) fire (anala) 
and the sun (arka) samantat, on all sides; and as aprameyam, 
immeasurable, impossible to be measured as ‘this one is this 
much’. Therefore there is no contradiction, because, from the 
standpoint of differences in the competence of the persons 
concerned, ‘I see you as difficult to look at.’ 


‘Thus, by seeing Your unquestionable and unsurpassable 
lordliness, I infer’ that,— 


wre fara ui ary | 
mm: Vues 
weed wes wat Fuge 


18. You are the supreme Immutable to be known; You are 
the most perfect refuge of this Universe. You are imperishable, 
(and are) the Protector of the ever-existing dharma (religion). 
You are known to me as the eternal Person. 


m, supreme; aksaram, 
be known, by those 
tc. of Vedanta. You 


Tvam, You Yourself; are the parama 
Immutable, Brahman; veditavyam, to 
hankering for Liberation through $ravana © 
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am, refuge yi. 
Which a thing is 
this very reason, 
re) the Protector 
existing (śāśvata) since it 


Yourself are the param, the most perfect; nidhan 
dhanam being derived in the sense of ‘that in 
contained’; asya visvasya, of this Universe. For 
You are avyayah, imperishable, eternal; (You a 
(gopta) of this dharma which is ever- 
is propounded by the eternal Vedas. 
Or, SaSvata is in the Vocative case (meaning, 
One’). In that case, avyayah means ‘indestructible’. 
Hence You are the sanatanah, eternal, everlasting; purusah, 


*O eternal 


Person. You are that itself which is the supreme Self. Thus You 
are matah me, known to me. 


Besides, — 


Seagrass 

Tita wire d 
Uva car dagar 

wer faf wuemp ee 


19. I see You as without beginning, middle and end, pos- 
sessed of infinite valour, having innumerable arms; having the 
sun and the moon as eyes, having a mouth like a blazing fire, 
Scorching this Universe with Your own brilliance. 


Ádi means origin; madhya means continuance; anta means 
destruction. (I see) the anàdi-madhya-antam, One who is de- 
void of those (origin etc.). Pasyami, I see; tvà, (i.e.) tvam, You, 
as one who is possessed of infinite (ananta) valour (virya), 
prowess; as one whose arms (bahu) are innumerable—this 
suggests (infinite numbers of) faces etc. as well; as one whose 
eyes (netra) are the moon (Sasi) and the sun (sürya); as one 
whose mouth (vaktra) is like a blazing (dipta) fire (hutasa), 0T 
as one in whose mouths are blazing fires; as tapantam, one 


scorching; idam, this; vi$vam, Universe; sva-tejasa, with You" 
own brilliance. 
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He speaks of the extent of the form of God that is under 
discussion: 


wart wade fers wat: | 
qsad engi Ta 
vid ai A, N01 


20. This intermediate space between heaven and earth, as 
also all the directions, is pervaded by You Yourself alone. O 
noble-minded One, the three worlds are extremely terrified by 
seeing this strange form of Yours that is difficult to compre- 
hend. 


Idam, this; antaram, intermediate space; dyāvā-prthivyoh, 
between heaven and earth; is vyaptam, pervaded; hi ekena tvayā, 
by You Yourself alone; and sarvah, all; disah, the directions 
also are pervaded (by You). Drstvà, by seeing, by perceiving; 
idam, this; adbhutam, strange, very astonishing; rupam, form; 
tava, of Yours; which is ugram, difficult to comprehend, because 
of (its) intense brilliance; /oka-trayam, the three worlds; 
pravyathitam, are extremely terrified; mahátman, O noble- 
minded One, who are the giver of assurance of safety to pious 
people. The idea is, ‘After this much, please withdraw it (the 
cosmic form).' 


Now noticing that the Lord was revealing (the fact of) His 
being the remover of the burden on the earth, Arjuna says: 


fanfa 
zada: mea A d 
vafe nea: 
wqafa wat aA: qai: RLN 
ups of gods enter into You; struck with 


(S) 
21. These very gr alms. Groups of great sages 


fear, some extol (You) with joined p 
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and Siddhas, saying, *May it be well with the whole world? 


praise You with fully meaningful hymns. 


Ami hi, these very; surasanghah, groups of gods, the Vasus 
and others, who have descended in the guise of human be 
(such as Bhisma and others) for removing the burden o 
earth; visanti, ate entering, are seen to be entering; 
tvam, You, while they are engaged in fighting. 

By splitting the conjunction (tvasurasanghah) into (tva) 
asurasanghah (where the a of asura gets combined with the à 
of fva), it also needs to be stated that “Duryodhana and others, 
(who were demoniacal and) who were burdens on the earth, are 
similarly entering into You.’ 

So also, kecit, some, of both the armies; bhitah, struck with 
fear, (and therefore) being unable even to flee; grnanti, extol 
You; pranjalayah, with joined palms. Also, maharsi-siddha- 
sanghah, groups of great sages and Siddhas, Narada and others, 
who had come to witness the war; uktva, saying; *Svasti iti, may 
it be well with the whole world’, on noticing forebodings of 
calamity etc.; stuvanti, praise; tvam, You; stutibhih, with hymns, 
with words that are expressive of the excellence of (Your) 
qualities; (and) are puskalàbhih, fully meaningful—(praise You) 
to prevent the destruction of the world. 


ings 
n the 
WV, (i.e.) 


Something more again: 


wale agat How wem 
fassfari aeasiternsy | 


aiaa 
dm wa fafemia wd NIN 


22. Those who are the Rudras, the Adityas, the Vasus, m 
the Sadhyas, the Vi$ve(-devas), the two A$vins, the Maruts an 
the Usmapas, and hosts of Gandharvas, Yaksas, demons an 


Siddhas see you, and all without exception are struck with 
wonder. : 
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The Rudras and the Adityas and the Vasus, and the groups 
of gods ye sadhyah, who are known as the Sadhyas (a particular 
class of celestial beings); and the visve, meaning the gods 
referred to by the word visvedevas—in which visve occurs in 
the same case-ending (as of the word visve in the Gità-verse); 
asvinau, the two A$vins, (viz.) Nasatya and Dasra; marutah, the 
Maruts, the group of forty-nine gods; and asmapáh, the Usmapas, 
the manes; and hosts (sanghah) of different classes of 
Gandharvas, Yaksas, demons, and siddhas, viksante, see; tvà, 
(i.e.) tvàm, You; and sarve eva, all of them without exception; 
are vismitah, struck with wonder, on having an astonishing 
vision of that kind; they get into a kind of supernatural sur- 
prise. 


Arjuna concludes what was said in, ‘the three worlds are 
extremely terrified' (20): 


wd Het gau 
Li * . l 
SERN TECgTATeT 
quar viet: Weufeene mew 231 
23. O mighty-armed One, seeing Your immeasurable form, 

Which has many mouths and eyes, numerous arms, thighs and 
feet, and many bellies, and which is fearful with many teeth, the 
creatures are extremely distressed and so am I. 


Mahabaho, O mighty-armed one; drstvà, seeing; fe, Your; 
rüpam, form; all lokah, the creatures, without exception; 
pravyathitah, are extremely distressed; tatha, so also; am aham, 
l, extremely distressed because of fear. of what kind is e 
form? It is mahat, surpassing all measure; it is that m xs oe 
numerous (bahu) mouths (vaktra) and eyes (netra); it is t a un 
Which are numerous arms (bahw), thighs (aru), and feet (pada); 
itis that in which are many bellies (udara); (and) it is fearful 
(karála) with many teeth (bahu-danstrà). The meaning is that 


42 
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all the creatures, together with myself, are tormented With fear 
by merely seeing (that form). 


He describes the fearfulness itself: 


quar fe vai wenferarenen 
git «x feat wt a fret nxn 


24. O Visnu, by merely seeing You who are touching the 
* sky and are blazing, who have various disposition of limbs and 
are open-mouthed, and have fiery large eyes, I, becoming 


extremely distressed in mind, do not find steadiness and 
calmness. 


Not merely that I am indeed stricken with fear by seeing 
You, but visno, O Visnu; I, whose mind (antarátmà) has become 
extremely distressed (pravyathita); na vindami, do not find; 
dhrtim, steadiness, the power to keep aright the body, organs, 
etc.; ca, and; $amam, calmness, tranquillity of mind. Drstva hi, 
by merely seeing; tvam, You;—of what kind?—nabhah-spr$am, 
who are touching the sky, who are covering the intermediate 
space; diptam, who are blazing; aneka-varnam, who have various 
disposition of limbs, which is terrifying; vyattananam, who are 
open-mouthed; dipta-visala-netram, who have fiery large eyes 
I, whose mind is extremely distressed, do not find steadiness 
and calmness. This is the construction. 


mia eae rfe Neat 


25. Having merely seen Your mouths, which are made 
frightening with (their) teeth and resemble the fire of Dissolutio™ 
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[have lost the sense of direction, and I find no joy. Be gracious, 
O Lord of gods, O Abode of the Universe. 


Drstvà eva, having merely seen— not, on the other hand, 
having reached them; fe, Your; mukhàni, mouths, which are made 
frightening (karala) by their teeth (danstrà), which being 
disfigured are horrifying, and which resemble (sannibha) the fire 
(anala) of Dissolution (kala); na jane, I have lost the sense; of 
disah, direction—as to which is East or which is West—, because 
of fear. And so, na labhe, I do not find; Sarma, joy, even though 
beholding Your form. Therefore, devesa, O Lord of gods; 
jagannivasa, O Abode of the Universe; prasida, be gracious, 
towards me, so that with the absence of fear I may get the joy 
that springs from Your vision—this much is to be supplied. 


What was mentioned by the Lord thus—‘Behold in My 
body our victory and the defeat of the enemies, which are ever 
desired to be seen, as also whatever else you wish to see’—, 
Arjuna now expresses in five verses (the idea), ‘I see (them)...": 


Wqyad gie: uel 


26. And into You (enter) all those sons of Dhrtarastra along 
With the multitudes of the rulers of the earth, Bhisma, Drona as 
also that son of a Sata (Kama), together with even our prominent 
Warriors. | 

27. They rapidly enter into Your terrible mouths which are 
made fearful with their teeth! Some are seen sticking fast in the 
gaps between the teeth, with their heads crushed! 
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Ca, and; ami sarve, all those; putrah, sons; dhrtara 
of Dhrtarastra, (viz.) Duryodhana and others, who, e 
Yuyutsu, were a hundred, born of the same parents;—this is to 
be connected with *visanti, enter; tvaramana, rapidly; tvam, into 
You', which follows (in 27). The omission of any word denotin 
action (in 26), being indicative of extreme fear, is (thus) a 
rhetorical embellishment. 

They enter into You saha eva together with the multitudes 
(sangha) of the rulers (pala) of the earth (avani), viz. the kings 
such as Salya and others. Not only do Duryodhana and others 
enter, but even Bhisma who because of his invincibility is 
honoured by all, (and) Drona, tathd, as also; asau, that; Karna, 
suta-putrah, son of a Suta, who is ever inimical towards me; 
saha, together with; api, even; yodha-mukhyaih, the prominent 
warriors; asmadiyaih, of ours, viz. Dhrstadyumna and others, like 
those of the enemy—enter into You. This is the construction. 

All those sons of Dhrtarastra and others, without exception, 
rapidly enter into te, Your; bhaydnakani, terrible; vaktrani, 
mouths; danstra-karalani, which are made fearful with their 
teeth. There, again, kecit, some; are doubtlessly (sam) seen 
(drsyante) by me to be vilagna, sticking fast; dasanantaresu, n 
the gaps between the teeth; uttamangaih, with their heads; 
curnitaih, crushed. 


Strasya, 
Xcluding 


He gives a simile for the kings entering the mouth of the 
Lord: 


fer amaA sacha cil 


28. As the many rushing currents of the waters of bi 
tending towards the sea enter into it alone, similarly do the 


heroes of the human world enter into Your mouths which 2! 
blazing all around. 
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Yathà, as; the bahavah, many, rushing currents (vega) of 
the waters (ambu); nadinàm, of rivers, flowing through diverse 
channels; abhimukhah, tending; samudram, towards the sea; 
drvanti, enter, the sea; eva, alone; tathā, similarly; ami, "ee 
nara-loka-virah, heroes of the human world; visanti, enter; tava, 
Your; vaktrani, mouths; which are jvalanti, blazing; abhitah, all 
around. Or the reading is abhi-vijvalanti (with no change in the 
meaning). 


After having given a simile as regards entering uninten- 
tionally, he gives a simile for intentional entry: 


waa mya faya eer 
watt wear apt: ei 


29. As moths, accelerating their speed, enter into a glowing 
fire to be destroyed, in that very way do the creatures also, 
accelerating their speed, enter into Your mouths to be destroyed. 


Yathà, as; patangah, moths; samrddha-vegah, accelerating 
their speed; intentionally visanti, enter; pradiptam, into a 
glowing; jvalanam, fire; nasaya, to be destroyed, for death alone; 
tathā eva, in that very way; do lokāh api, the creatures also, 
yonder Duryodhana and others, all of them without exception; 
samrddha-vegah, accelerating their speed; intentionally visanti, 
enter; tava vaktrani, Your mouths; nasaya, to be destroyed, 
because their terms are over. 


After having stated the manner in which the kings bent on 
fighting enter the mouths of the Lord, Arjuna speaks of the 
manner in which the Lord and His radiance act at that time: 
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agd UTD 
wmm: wqufet fae 13011 


[11.39 


30. You lick Your lips while devouring all the Creatures 
from every side with (Your) flaming mouths. Completely fi 
the entire world with Your glows, O Visnu, Your fierce f 
are scorching. 


lling 
ames 


Lelihyase, You lick Your lips, You taste; grasamànah, while 
devouring, making them go in; samantat, from every side; 
vadanaih jvaladbhih, with (Your) flaming mouths; lokan samag- 
ran, all the creatures, Duryodhana and others who are thus 
entering rapidly. Apürya, completely filling; jagat samagram, 
the whole world; tejobhih, with Your glows, rays; i.e. since You 
are filling the entire world with Your glow, therefore fava, Your; 
ugrah, fierce; bhasah, flames, like those of a blazing fire; 
pratapanti, are scorching, are causing suffering; visno, O Visnu, 
who are all-pervasive by nature. 


Since this is so, therefore, — 


arene À al wergmeui 
Wq A tear wee od 


Wei 
* fe wemmfa wa waft ua 4 


31. Tell me who You are of (such) cruel form. Salutation be 
to You. O supreme God, be gracious. I desire to know You ye 
are the primal One, because I do not understand Your actions: 


Akhyahi, tell; me, me, who very much deserve to be favour 
ed; kah, who; are bhavan, You: of such ugra-rüpah, cruel form. 
Therefore namah, salutation; astu, be; te, to You, who are the 
Teacher of all. Devavara, O supreme God; prasida, be gracious, 
give up the fierceness. Icchami, I desire; vijriatum, to know 
thoroughly; bhavantam, You; adyam, the primal One, the Source 
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of all; hi, because; even though I am Your friend, na prajanami 
I do not understand; tava pravrttim, Your actions! 


Being thus entreated by Arjuna, (the Blessed Lord) states 
in three verses everything as to who He Himself is and to what 
purpose are His actions: 


sitwrarqara, the Blessed Lord said: 
aes vitres 


eieruWredfütg Nqu: 
ai wt a ufasta wd 
safer: werf wem: 321 


32. I am Death, the Destroyer of all, who have grown in 
stature. I have now become active for devouring people. Even 
without you, all the warriors arrayed in the confronting armies 
will cease to exist! 


Asmi, I am; kālah, Death, the supreme Lord who with the 
limiting adjunct of the power of action am the Destroyer of all; 
who have now pravrddhah, grown in stature. Listen to the 
purpose for which I have become active: Pravrttah, I have 
become active; iha, now, at this time; samahartum, for 


devouring; /okan, people, Duryodhana and others. 
(Arjuna:) ‘If it be asked, how can this be without my 
activity?’ 
The Lord says: No. Rte api tva, even without you, Arjuna 
the warrior, even without your action; sarve, all, Bhisma, Drona, 
Karna, and others against whom you considered it improper to 
fight; as also the other yodhah, warriors; ye, who; avasthitah, 
are arrayed; pratyanikesu, in the confronting armies; na 
bhavisyanti, will cease to exist; they will get destroyed through 


My action alone. Everyone without exception will cease to exist 
The idea is that your involve- 


on account of being killed by Me. TI 
ment in that regard counts for nothing! 
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This being so,— 


wema Wy WA 

fem YUpD WERS USU Wu oa 
nådd fem: yatta 
Ria wa wert 330 


33. Therefore you rise up, (and) gain fame; and defeating 
the enemies enjoy a prosperous kingdom. These have been killed 
by Myself even before; be you merely an instrument, O Savya- 
sacin (Arjuna). 


Tasmat, therefore—since these will surely get destroyed 
even without your participation, therefore; tvam, you; uttistha, 
rise up, become vigorously active for battle; (and) labhasva, 
gain; yasah, fame—in the form, ‘Bhisma, Drona, and other 
atirathas', who are unconquerable by the gods, have been 
defeated by Arjuna in a trice!" Fame, indeed, is gained only 
through great virtues. And having effortlessly jitva conquered; 
Duryodhana and other $atran, enemies; bhunksva, enjoy; rajyam, 
a kingdom; that is samrddham, prosperous, free from enemies 
and obstacles; make it a thing of enjoyment by bringing it under 
your subjugation. 

And efe, these, your enemies; nihatah, have been killed, 
have been deprived of their lives; maya eva, by Myself, as Death; 

. pürvam eva, even before your fighting. They have not (yet) been 
made to fall (by Me) from their chariots merely for your acquiring 
fame. Therefore bhava, you be; nimitta-matram, merely an 
instrument, an object of a universal declaration, ‘These have been 
defeated by Arjuna'!; savyasacin, O Savyasacin—one who has 
the practice to shoot (sacitum) arrows even with the left (savy a) 
hand. For you, who are such, victory over Bhisma, Drona, an 
others is not impossible. Hence, when these are made to fail from 
their chariots by Me after your action, people will imagine ro 


1. See under 1.6. 
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you yourself have been the agent of these (acts). This is the idea. 


‘Well, is it not that Drona is the best of the Brahmanas, a 
teacher of archery and my guru, and especially equipped with 
celestial weapons? Similarly, Bhisma is free to choose the time 
of his death, and he 1s equipped with celestial weapons; and he 
was not defeated by Para$urama even when engaged in a duel. 
Then there is that Jayadratha also, whose father, an old ksatriya, 
is performing austerity with the idea, “Anyone who may drop 
my son’s head to the ground will have his own head also fall to 
the ground at that very time”; he is difficult to be vanquished 
and is himself given to the worship of Mahadeva, and is equipped 
with celestial weapons. So also, there is Kama, who is himself 
like the sun, and, as a result of worshipping it (sun), is equipped 
with heavenly weapons; and he is distinguished by owning a 
spear given by Indra which is capable of killing one person and 
incapable of being countered. Then there are Krpa, A$vatthama, 
Bhüriéravas, and others of great prowess, who are verily invin- 
cible in every way. When these are there, how can I enjoy a 
kingdom by defeating the enemies, or how shall I gain fame?’ 

In order to remove this doubt of Arjuna, the Lord, (indi- 
vidually) naming the matters of doubt, says: 


ars síleng wars 

auf carafe eeu | 
up ware site a efie 

qaa Safa Tt AIST d 3YI 


34. You destroy Drona and Bhisma, and Jayadratha and 
Karna, as also the other heroic warriors, who have been killed 
by Me. Do not be afraid. Fight! You shall conquer the enemies 
in battle. 


all yodhaviran, the heroic warriors, 
become objects of your apprehen- 
jready been destroyed by Me as 


Tvam jahi, you destroy; 
Drona and others, who have 
sion; maya hatan, who have a 
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Death. What exertion is needed for killing those who 


killed (already)? Therefore mā, do not; vyatistha, be 
not suffer the pain arising from fear under the idea, 
be able to do this?’ Shedding fear, yudhyasva, fight. 
shall conquer, very soon; all the sapatnan, enemies; ra 

Here, by the use of ca thrice in dronam ca 
jayadratham ca, the aforesaid doubt about (their 
is being referred to; by the word tathà (is referred to that doubt) 
with regard to Karna also; and by the word api, in anyànapi 
yodhaviran, (that doubt) with regard to the other heroic warriors 
(is referred to). Therefore do not entertain any fear from any 
quarter about your own defeat, or about your incurring sin from 
killing. This is the idea. 

As in the text, *O Madhusidana,...how shall I fight with 
arrows in battle against Bhisma and Drona who are worthy of 
adoration?’ (2.4), (the phrase, ‘worthy of adoration’, is to be 
first construed with all, and then separately with each), simi- 
larly here also (the clause) ‘who have been killed’ has first to be 
joined with all, and then separately with each. 


have been 
afraid; do 
“How will I 
Jetasi, you 
ne, in battle, 
bhismam ca 
) invincibility 


Having this idea in mind—‘If Dhrtarastra, after consider- 
ing this fact that when Drona, Bhisma, Jayadratha and Kama, 
on whom centres the hope of victory, are killed, (then) the hope- 
less Duryodhana will surely be as good as dead, gives up the 
hope of a victory and concludes a treaty, then there will follow 
peace on both sides’—, (Saíijaya) as though in answer to the 
question, What happened after that?, (said): 


WU Ta, Safijaya said: 


mataa: wos qi Bull 


35. Hearing this utterance of Keáava, Kiriti (Arjuna), tre?" 
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bling and saluting Krsna with joined palms, said again with a 
faltering voice, bowing down because of extreme fear: 


Srutva, having heard; etat, this, aforesaid; vacanam, utter- 
ance; kesavasya, of Ke$ava (Krsna); kiriti, Kiriti, who was wearing 
a diadem (Kirita) given by Indra, i.e. Arjuna, who was famous for 
his supreme heroism; vepamdnah, trembling, on account of the 
awe that resulted from seeing the extraordinary wonder; and 
namaskrtvà, saluting; krtafjalih, with joined palms; krsnam, Lord 
Krsna, (derived in the sense of) one who removes the sins of 
devotees; aha, said; bhüyah, again; sa-gadgadam, with a faltering 
voice—when a person has tearful eyes due to fear and delight, 
the change in voice, in the form of indistinctness, tremulousness, 
etc. as a result of the throat becoming choked with cough, is called 
gadgada; the form (which the voice takes) when accompanied by 
this (is sa-gadgadam); pranamya, bowing down, again with very 
great humility—(even) after having saluted before; bhitabhitah, 
because of having extreme fear. This is the construction. 


In eleven verses,— 
anfa sara, Arjuna said: 


vum wit aa watai 
megg A | 
verfu sitet fet Zaha 
ad mea a Rangt: 36 ll 


a, that the world derives in- 
Your extraordinary fame; 
run in all directions; and 
down (to You). 


36. It is reasonable, O Hrsikes 
tense joy and becomes attracted by 
that the Raksasas, stricken with fear, 
that all the groups of the Siddhas bow 


eclinable word meaning ‘reasonable’. 
r of all the organs; sthane, it is 
h extremely wonderful powers 


Sthane is an ind 
Hrsikesa, O Hrsike$a, the Impelle 
reasonable that; since You have sue 
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and are so loving towards the devotees, therefore, 
delighted tava prakirtya, by Your extraordinary fa 
of and hearing about Your unsurpassable excell] 
the entire jagat, world, only whatever is senti 
the demons; prahrsyati, derives intense joy. This 
Similarly, that the whole world anurajyate ca, be 
also, develops love for You, that too is quite befitting. So also, 
even thatraksamsi, the Raksasas; become bhitani, stricken with 
fear; (and) dravanti, run, flee; in all disah, directions, that also 
is quite reasonable. Also, that sarve, all, the groups (sangha) of 
the Siddhas, Kapila and others; namasyanti ca, bow down, that 
also is indeed appropriate. 

‘By Your extraordinary fame’ and ‘reasonable’ have to be 
connected with all the clauses. This verse is well known in the 
Mantra-$astra as a mantra that destroys demons. And it should 
be noted that this mantra is preceded by the eight-lettered man- 
tra of Narayana (viz.) Ori namo naràyanáya) and succeeded by 
the mantra about the weapon called Sudaréana (the discus in 
the hands of Visnu). This is the secret. 


not only am 
me, by Singing 
ence; but even 
ent—excluding 
is the meaning. 
comes attracted 


He states the reason why the Lord is an object of joy, etc.: 


WHEN GIG "qp uzen 


37. Or why should they not bow down to You, O exalted 
One, who are greater even than Brahma and are the first Creator: 
O infinite One, the Lord of the gods, Abode of the Universe, 
You are the real and the unreal, as also the Imperishable which 
is transcendental to those (two). 


Ca kasmát, or why, 
they, all the groups of th 
down; te, to You; maha 


d 
for what reason; na nameran, bog 
© Siddhas without exception, not bow 
tman, © exalted One, who have an € 
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tremely liberal (mahan) heart (atmà); ananta, O infinite One, 
who are devoid of all limitations; devesa, O Lord of the gods, 
who are the controller of even such gods as Hiranyagarbha and 
others; jagannivasa O Abode of the Universe, the Refuge of 
all;—to You of what nature?—gariyase, who are greater; api, 
even; brahmanah, than Brahma; (and) adikartre, who are the 
first Creator, the Father even of Brahma! Even one among the 
qualities of Controllership, Instructorship, Fatherhood, etc. 
becomes a cause of eliciting salutation. How much more when 
that becomes combined with such excellent qualities as high- 
mindedness, infinitude, being the Abode of the world, etc.! 

‘Kasmāt ca, or why’ is used for indicating that “bowing 
down’ is not a surprising act. The ca is used in the sense of ‘or’. 

Moreover, tvam, You Yourself; are sat, the real, what is 
experienced in a positive way as existence; (and) asat, the unreal, 
what is experienced negatively as nonexistence. Or, sat means 
the manifest, and asat means the unmanifest. So also, You 
Yourself are even that aksaram, Imperishable, Brahman, the 
primal Cause; yat, which; is tatparam, transcendental to those 
two, the real and the unreal. The idea is that there is nothing 
different from You. 

Some read a ca before yat in the text fatparam yat. 

It is no wonder at all that on account of these reasons all 


salute You. This is the purport. 


Due to an effusion of devotion, he praises again: 


amka: ues: Wu 

xem faae wi ÍT | 
aasa ad a wi a UT 

wur wd AAA acl 


ty, the Pervador, the unborn One; 
fthis Universe. You are the Knower 
reme Abode. O You who are 
Universe is pervaded by You. 


38. You are the primal Dei 
You are the ultimate Repository o 
as also the Knowable, and the sup 
indivisible in Your true nature, (this) 
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Tvam, You; are àdidevah, the Primal Deity, by virtue of 
being the cause of the origin of the Universe; Purusah, the 
Pervador; puranah, the unborn One. You are param, the ultimate: 
nidhanam, Repository—in the derivative sense of "that in Which 
everything is deposited'—, because of being the place of 
merger; asya visvasya, of this Universe. Having thus stated 
that He is the material cause (of the Universe) by virtue of being 
the place of (its) origin and merger, and having excluded the 
Pradhana on the ground of His being omniscient, he (Arjuna) 
speaks of His being the efficient cause, saying, ‘Vetta asi, You 
are the Knower of everything.’ Arjuna (now) rules out the 
possibility of duality creeping in: You Yourself are even that 
which is vedyam, the Knowable. For, since no object of 
knowledge can have any real relationship with the Knower, who 
is Consciousness by nature, all objects are unreal.! 

Hence also You are the param, supreme; dhàma, Abode. 
You Yourself are also that which is Existence-K nowledge-Bliss 
through and through, which is free from nescience and its effects, 
and which is the supreme State of Visnu. Anantarüpa, O You 
who are indivisible in Your true nature; tvaya, by You, who are 
the Cause by virtue of Your nature as Existence and Self- 
effulgence; this visvam, Universe, which in itself is devoid of 
existence and self-effulgence; is tatam, pervaded, merely through 
a relationship born of Maya during its continuance. 


wrqdutsfüedev: vrymg: 


waited wfüarmgsr 1 
TH RASA Area: 


Wa gas wat ama uae 


1. From the scriptures and on grounds established through reason, 
Brahman, which is Existence-Consciousness-Bliss, is the only reality an 
it is nondual; all that is in the domain of the ‘knowable’, of objective 
perception, is'unreal. So Brahman cannot have any real relationship Wi 
the “knowable’. Thus there is no question of duality creeping in- 
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39. You areAir, Death, Fire, the god ofthe waters, the moon, 
the lord of the creatures, and the Great-grandfather. Salutations! 
Salutation be to You a thousand times; salutation to You again 
and even again! Salutation! 


You are vayuh, Air; yamah, Death; agnih, Fire; varunah, 
the god of the waters; Sasankah, the moon—these are suggestive 
of the sun etc. as well—; prajapatih, Prajapati, the lord of the 
creatures, and also Virat and Hiranyagarbha; ca pra-pitamahah, 
and the Great-grandfather—the father of even Hiranyagarbha, 
the grandfather. Since in this way You are worthy of being saluted 
by all on account of Your having assumed the forms of all the 
gods, therefore namah, salutations; namah, salutations; astu, be; 
te, to You; sahasrakrtvah, a thousand times, even from me, a 
pitiable person. Namah, salutation; te, to You; punah, again; ca 
api bhüyah, and even again; namah, salutation! By this repeated 
salutation is indicated the absence of the idea of sufficiency in 
the matter of salutation because of very great devotion and 
reverence. 


TH: Weed goat 
wise d ada wa wd | 


wad wu adsfa wd: uou 


40. Salutation to You from the front and from behind. 
Salutation be to You from all sides, O All! You are possessed of 
infinite strength and infinite skill. You fully pervade everything; 


hence You are all! 


Namah (astu), salutation be; to You purastat, tom the 
front—or, salutation be (stat) to You purah, in the front.' The 


1. In the first construction of the sentence, the verb astu has to be 
Supplied. In the second construction, stat is the form of the verbal root as 
in the Imperative Mood. So the verb astu need not be supplied. 
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Let there be 
lso. Namah, 
om all sides; 


word atha is used in the sense of a conjunction. 
(stat) salutation to You prsthatah, from behind a 
salutation; astu, be; fe, to You; sarvatah eva, fr 
sarva, O All, who exist in all directions. 

Virya is physical strength. Vikrama is training, skill in the 
use of weapons. From the saying, ‘I consider one to be superior 
in virya, physical strength, and the other superior Siksaya, 
through skill’, it follows that among Bhima and Duryodhana, 
as also among others, occurs either ofthe two. But You are pos- 
sessed of infinite physical strength (ananta-virya) and also infi- 
nite skill (amita-vikrama). These two (ananta-virya and amita- 
vikrama) form a single compound. Or anantavirya is a word of 
address. 

Sarvam, everything, the entire Universe; samapnosi, You 
pervade fully, through Your single characteristic of Existence; 
You permeate (it) as the Self of all. Tatah, hence; asi, You are; 
sarvah, all. There is nothing besides You—this is the purport. 


“Since I, on account of not knowing Your greatness, have 
committed thousands of transgressions, therefore I beg pardon 
for the offences by bowing to You who are supremely compas- 
sionate’— this he Says in two verses: 


Walt we web weh 
@ am è mea è waht | 
Ta Wes ate uve 


41. Thinking that You are a friend, whatever was said rasbly— 
‘O Krsna’, ‘O Yadava’, ‘O friend’, (etc.), through inadvertence 
or even through love, by me Who-was ignorant of this (cosmic 
form) of Yours and of (Your) greatness, — 
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42. —and that You have been discourteously treated for 
fun while playing, while on a bed, while ona seat, while eating 
when alone, or, O Acyuta, even in the presence of others—for 
that I beg pardon of You, the incomprehensible One. 


Matvā, thinking; iti, that; You are my sakhá, friend, of the 
same age; yat, whatever; uktam, was said; prasabham, rashly, 
through disrespect in the form of showing my own excellence;— 
he states what had been said—‘He krsna, O Krsna; he yadava, 
O Yadava (scion of the Yadu dynasty); he sakhd iti, O friend’, 
(etc.); pramadat, through inadvertence, owing to mental 
distraction; va api, or even; pranayena, through love; maya, by 
me; ajanata, who was ignorant; ofidam, this; cosmic form fava, 
of Yours; as also mahimdnam, (Your) greatness, surpassing 
Lordliness—. If the reading be imam in the masculine gender 
(in place of idam in the neuter gender), then the meaning is, 
‘this greatness in the form of the cosmic Person’. 

Yat ca, and that; asatkrtah asi, You have been discourte- 
ously treated, slighted; avahasartham, for fun, to be ridiculed; 
vihara-Sayya-Gsana-bhojanesu—vihara means play or exercise; 
Sayya means some cushion in the form of a cotton-bed etc.; 
àsana means a throne etc.; bhojana means many persons sitting 
in rows and taking food; on occasions related to these; ekah, 
when sitting alone, in the absence of friends or in privacy; athava, 
or; tatsamaksam, in their presence, in front of those ridiculing 
friends; acyuta, O Acuyta, (meaning) one who always remains 
unperturbed; tat, for all that, for all the transgressions in the form 
of words and insults; aham ksamaye, I beg pardon; tvam, of 
You; aprameyam, the incomprehensible One. Transgressions 
of mine, who am ignorant of Your greatness, should be forgiven 
by You who are possessed of unimaginable power, who remain 
unruffled, and who are supremely compassionate. This is the 


Meaning. 


Arjuna dilates upon the Lord’s having unimaginable power: 


43 
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fanta cae ara 
maT gas penu | 
X asma: ps 
maeaea X3 


[11.43 


43. You are the Father of this world of the moving and the 
non-moving; You are worthy of worship, (You are) the Teacher, 
and are greater. There is none equal to You. How can there be 


anyone else greater in all the three worlds even, O You of unri- 
valled power? 


Asi, You are; pita, the Father; asya lokasya, of this world; 
cara-acarasya, of the moving and the non-moving; and You are 
pujyah, worthy of (its) worship, on account of being the Lord of 
all. You are the guruh, Teacher, the instructor of the scriptures, 
as well; (and) hence You are gariyàn, greater, in every way. 
Therefore na asti, there is none; tvat-samah, equal to You. Kutah, 
how; can there be anyah, anyone else; abhyadhikah, greater; 
loka-traye api, in all the three worlds even; apratima-prabhava, 
O You of unrivalled power? To the One who does not have even 
an equal, because there is no second God, how can there be 


anyone else greater than Him? The idea is that this is absolutely 
impossible. 


Since this is so,— 


44. Therefore, by bowing down and prostrating the pody I 
seek to propitiate You who are God and are adorable. © Lom ; 
You should forgive (my faults) as would a father (the faults) © 


a son, as would a friend (those) of a friend, and as WOU a 
husband (those) of a wife. 
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Tasmát, therefore; pranamya, by bowing down to You; and 
pranidhaya, prostrating; kayam, the body, completely lowering 
the body, i.e. laying down the body like a staff; aham, I, who am 
guilty; prasadaye, seek to propitiate; tvàm, You; isam, who are 
God; and are idyam, adorable, worthy of being praised by all. 
Therefore, deva, O Lord; arhasi, You should; sodhum, forgive 
my faults; iva, as; would a pita, father; the fault putrasya, of a 
son; iva, as; would asakhé, friend; the faultsakhyuh, ofa friend; 
as would a priyah, husband; the fault priyayah, of a beloved, of 
a devoted wife, because I have no one else to take shelter under. 

In (the phrase) priyayarhasi, the omission of iva (between 
the two words) and the conjunction (in the form priyayarhasi) 
are metrical licences.! 


Having thus prayed for forgiving the offences, he again 
prays in two verses for a vision of the previous form through 
the withdrawal of the cosmic form: 


ageya gisi quar 

wat a aa wat È od 
ma 3 ayfa Sa wd 

Wale eager safer Ngy 


45. I am delighted by seeing something not seen hereto- 
fore, and my mind has become bewildered because of fear. O 
Lord, show me that very form; O supreme God, O Abode of the 
Universe, be gracious! 


Asmi, I am; hrsitah, delighted; drstva, by seeing; adrsta- 
pürvam, something, the cosmic form, not see heretofore at any 
time; ca, and; me manah, my mind; pravyathitam, has become 


l. Before conjunction the phrase would have been priyayah arhasi. 
According to the rules of conjunction, a visarga coming n c proe 
yah, has to be dropped when it is followed by a vowel. A a this e Tg 
ofthe visarga, there cannot be a further conjunction. So the phrase shou 


have stood as priydya arhasi. 
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bewildered; bhayena, because of fear, which arose from the 
vision of that unnatural form. Therefore deva, O Lord; darsayq 
show; me, me; tadeva rüpam, that very form, the previous Os 
itself, which is dearer to me than my life itself. Devesa, 0 
supreme God; jagannivasa, O Abode of the Universe; Prasida 
be gracious; bestow on me Your grace by way of showing (me) 
the previous form. 


He describes that very form: 


mam wa few usa 


46. I want to see You just as before, wearing a crown, wield- 
ing a mace, and holding a disc in hand. O You with a thousand 


arms, O You of cosmic form, appear in that very form with four 
hands. 


Aham, I; icchami, want; drastum, to see; tvam, You; tatha 
eva, just as before—wearing a crown (kirita), wielding a mace 
(gadā); and cakra-hastam, holding a disc in hand. Therefore, 
sahasrabaho, © You with a thousand arms; vi$évamurte, O You 
of cosmic form; now bhava, appear; tena eva rüpena, in that 
very form; caturbhujena, with four hands, as the son of Vasudeva. 
Withdrawing Your cosmic form, please become manifest in the 
pevious form itself. This is the idea. Hereby it stands stated that 


the form of the Lord with four hands etc. was always seen by 
Arjuna. 


Being thus propitiated by Arjuna, and perceiving Arj nm 
stunned by fear, (the Lord) withdrawing the cosmic form, (sal ) 
in three verses by way of consoling him with appropriate words: 


sitwTarqara, the Blessed Lord said: 
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wa me 4» qEgdm avo 


47. Through My own uncommon power, O Arjuna, this 
supreme appearance of Mine which abounds in radiance, which 
is cosmic, infinite and primeval, which had not been seen be- 
fore by anyone other than you, has been shown to you by Me 
who was pleased. 


O Arjuna, do not fear, because, dtmayogat, through My 
own uncommon power; idam, this; param, supreme, excellent; 
rüpam, appearance, in the form ofthe cosmic Person; darsitam, 
has been shown; tava, to you; maya, by Me; prasannena, who 
was pleased, who was filled with overflowing grace for you. 

The Lord describes the supreme nature (of that form): My 
form yat, which; tejomayam, abounds in radiance; visvam, which 
is cosmic; anantam, infinite; and ādyam, primeval; na drsta- 
pürvam, had not been seen before; tvat-anyena, by anyone other 
than you. 


‘Having received My very rare grace in the form of seeing 
this (cosmic) form, you really stand self-fulfilled’—this is what 


the Lord says: 


4 Agamana a- ; 
{a faan A: | 
Te: we ae Jen 
XE ew qexd vel 
of the Vedas and sacrifices, not 
als etc., nor through severe 
ble of being seen in the human 
© most valiant among the 


48. Not through study 
through gifts, not through ritu 
austerities am I, in this form, capa 
World by anyone other than you, 
Kurus. 
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Veda-yajna-adhyayanaih, through a study—in the form of 
learning (only) the text—of all the four Vedas; so also through a 
study—in the form of ascertaining the meanings—of the sacri- 
fices, of the rites taught by the Vedas, with the help of Mimarhsa, 
Kalpa-sitras, etc.; danaih, through gifts, such as giving in charity 
wealth equal to the weight of one’s own body; kriyabhih, through 
rituals, through the Vedic rites such as the Agnihotra; tapobhih, 
through austerities, such as bodily mortification; Candrayana, 
etc.; ugraih, which are severe, which are difficult to go through 
because they involve emaciating the body and organs; aham, I; 
evam-rupah, in this form; na Sakya, am not capable; drastum, 
of being seen; nrloke, in the human world; tvat-anyena, by 
anyone other than you, by one who is devoid of My grace; kuru- 
pravira, O most valiant among the Kurus. 

Though it should have been said, Sakyoham (according to 
the rules of conjunction), the omission of the visarga (in Sakya 
aham of the verse) is a metrical licence. The repetition of ‘na, 
not’ with every clause is for emphasizing negation. From the 
use.of ca in ‘na ca kriyabhih, not through rituals etc.’ are com- 
prehended the unmentioned disciplines as well. 


"If your distress is because of this form which was thus 
manifested as a favour to you,’ then,— 


mà anm a agmi 

Ta wd iga, d 
erat: sit: wand 

Wea A wufie ways xen 


49. May the distress you had while seeing this form of Mine, 
so terrible, cease to be, and may the state of bewilderment (also) 
cease to be. Becoming free from fear and gladdened in min% 
see again that very previous form of Mine which is this. 


- . È. i h 
| May that vyatha, distress, suffering caused by fear; us 
came fe, to you; as you stood drstva, seeing; idam, this; rpa"? 
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form; mama, of Mine; which was ghoram idrk, so terrible. h 
rifying, on account of having many arms etc.; bia ceas K m 
So also, may even that vimüdhabhàvah, state o6 beside im. 
(state) of having an agitated mind, malcontent which s 
from the sight of the form—even though it was Mine; m = 
to be. On the other hand, becoming vyapeta-bhih fee mun a 
and prīta-manāh, gladdened in mind; tvam, sae pra xw 
punah, see clearly (pra) again, without fear and with Satis a, 
fadeva, that very; rüpam, form, with four arms, which is ean 
guished as belonging to Vasudeva, etc., and which was seen by 
you before at all times; which is idam, this, which is being mani- 
fested by withdrawing the cosmic form. 


aga sara, Sañjaya said: 


wae wd aima ya: |. 
amaaa a Ai 


ya qu Aagi got 


; 50. Having spoken this to Arjuna, Vasudeva showed again 
His form in that way. And He, the exalted One, reassured this 
terrified one by again becoming serene in form. 


Vāsudevah, Vāsudeva; uktvā, having spoken to Arjuna; iti, 
this, what was stated before; dar$ayamasa, showed; bhüyah, 
again; svakam, His own; rüpam, form; tatha, in that way, as it 
was before—adorned with a diadem, ear-ornaments in the shape 
of a makara, a mace and a discus; having four arms, and deco- 
rated with Srivatsa, Kaustubha, a vanamālā,! a yellow cloth, 


r curl of hair on the breast of Visnu, or 
Krsna, said to be white, and represented in pictures by a symbol resembling 
a cruciform flower; Kaustubha: a celebrated jewel obtained during the 
churning of the ocean, and suspended on the breast of Krsna, or Visnu; 
vanamala: a garland of flowers ete. extending up to the feet (see Vacas- 


Patyam, 4845). 


1, Srivatsa: a particular mark o. 
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etc.; ca, and; mahatmá, the exalted One, who is a 
auspicious qualities as being supremely compassio 
of all, omniscient, etc.; a$vàsayamasa, reassured; 
this terrified one, Arjuna; bhitva, by becoming; 
saumya-vapuh, serene in form, as before, not h 
body. 


Mine of Such 
nate, the Lord 
enam bhitam, 

punah, again; 
aving a fearful 


Then, becoming fearless — 
em zara, Arjuna said: 


TAi WIS wed wu hub wares | 
Farias Waa: Waa: wf wa: gue 


51. O Janardana, having seen this serene human form of 


Yours, I have now become calm in mind, and I have regained 
my natural state. 


Idanim, now; samvrttah asmi, I have become; sacetah, calm 
in mind—(I have my) mind free from (all) perturbation, as a 
result of the absence of the confusion that was caused by fear; 
and gatah, I have regained; (my) prakrtim, natural state, as a 


result of the absence of the distress that was caused by fear. The 
remaining portion is clear. 


Pointing out in four verses that the grace shown by Him is 
difficult to get, — 


aitwTarqara, the Blessed Lord said: 


eat rer euer fx wvbeerefamms uN 


52. This form of Mine which you have witnessed is very 


difficult to see. Even the gods are ever desirous of a vision of 
this form. 
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Idam riipam, this Cosmic form; mama, of Mine; yat, which: 
drstavan asi, you have now witnessed; is sudurdarsam, very 
difficult to see; because devah api, even the gods; are nityam, 
ever; darsana-kanksinah, desirous of a vision; asya rüpasya, of 
this form. But, unlike you, they have not seen it before, nor will 
they see in future. This is the idea which follows from the 
statement that their desire for a vision is constant. 


Why is it that the gods have neither seen this form nor will 
they see? 

The Lord says, ‘It is because of the lack of devotion for 
Me’: 


We aed ava a aaa a Aer | 
wea wala x quen wt am quad 


53. Not through the Vedas, not by austerity, not by gifts, 
nor even by sacrifice can I be seen in this form as you have seen 
Me. j 


(Although) the meaning of this verse was anticipated in, 
‘Not through study of the Vedas and sacrifices,’ etc. (48), still, 
itis reiterated to make it known that it (the vision) is extremely 
difficult to have. 


‘If you are incapable of being seen through the Vedas, 
austerities, charity, sacrifices, etc., then through what means can 


You be seen?’ 
Hence He says in answer: 


TT I WaT AASA d 
We XE a det wag TWAT NGS 


54. O Arjuna, only through onepointed devotion am I, of 
this form, able to be known and seen in reality, and also to be 


entered into, O destroyer of foes. 
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plines. Ty, onlv: 
epointed, through 
amaham, I; evam- 


The word tu is for excluding other disci 
bhaktyā ananyayā, through devotion that is on 
unsurpassing love that is centred on Me alone; 
vidhah, of this form, having a divine appearance; Sakyah, able: 
jnatum, to be known, in accordance with the scriptures, O Arjuna, 

In śakya aham, the elision of the visarga (after Sakya) is a 
metrical licence as before (in 48). 

Not that through onepointed devotion I am able only to be 
known in accordance with the scriptures, but I am also able 
drastum tattvena, to be seen in reality, to be directly realized in 
My true nature, on the perfection of $ravana, manana and 
nididhyasana on, the Upanisadic utterances. And then, nescience 
and its products having been eliminated as a result of realizing 
the true nature, I am ca, also; able pravestum, to be entered into, 
to be attained in My true nature itself; parantapa, O destroyer 
of foes—meaning thereby that he (Arjuna), being a subduer of 
the enemy, nescience, is eligible for entry. 


Now the essential purport of the entire scripture Gita is 


being stated comprehensively to be practised by persons eager 
for Liberation: 


Teta ann: agrafia: l 
heat: mig a: a aif usa quud 


55. O son of Pandu, he who works for Me, accepts Me as 
the supreme Goal, is devoted to Me, is devoid of attachment, 
and is free from enmity towards all beings—he attains Me. 


Matkarmakrt is one who works for Me, who performs for 
My sake the rites and duties enjoined by the Vedas. How ca^ 
this be so in the face of the existence of desire for heaven ete. 
The Lord says: Not so. He is matparamah, one who accepts Me 
as the supreme Goal, who has decided that I alone am thé 
supreme object to be attained, not, however, heaven etc. Hor 
this very reason he is madbhaktah, a devotee of Mine, with me 
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hope of attaining Me; he is engaged in My adoration in every 
way. How can this be so when there is affection for sons and 
others? The Lord says: Not so. He is sanga-varjitah, devoid of 
attachment, free from longing for external objects. How can 
this be so when there is hostility towards enemies? The Lord 
says: No, he is nirvairah, free from enmity; sarva-bhütesu, 
towards all beings—even those who are harmful. Yah, anyone 
who is so; sah, he; eti, attains; mam, Me, in identity; pandava, 
O son of Pandu. 

This is the purport you wanted to know, and it has been 
taught by Me. There remains nothing to be done after this. This 
is the meaning. 


CHAPTER 12 


BHAKTI-YOGA 
At the conclusion of the last chapter it has been said, 


O son of Pandu, he who works for Me, accepts Me as 
the supreme Goal, is devoted to Me, is devoid of attachment, 
and is free from enmity towards all beings—he attains Me. 


There the doubt arises about the meaning of the word mat, My, 
Me. Has only the all-permeating Entity that is formless been 
referred to by the Lord with the word mat, or is it the Entity 


with form? For, it (mat) is seen to be used in both the senses. In 
such verses as, 


At the end of many births he constantly adores Me by 
becoming imbued with the knowledge that Vasudeva is all. 
He is a high-souled one, (and) he is very rare (7.19), 


the formless Entity has been referred to. After the revelation of 
the cosmic form, the Entity with form (has been referred to) in, 


Not through the Vedas, not by austerity, not by gifts, 


nor even by sacrifice can I be seen in this form as you have 
seen Me (11.53). 


, And both the instructions of the Lord should surely be taken to 
be in accordance with the differences among competent persons. 
For, otherwise, a contradiction would arise. , 

"That being so, should I, who am a seeker of Liberate 
meditate only on the formless Entity, or on that (Entity) wt 
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form?’—with a view to ascertaining his own competence thus 
(and) desiring to know the distinction between meditation br 
the qualified and on the unqualified Entity,— 


aft sama, Arjuna said: 


vd ag d wenn erat oq 
a magh tat d fmm uiu 


1. Those devotees who, being thus ever dedicated, 
constantly meditate on You, and those, again, (who meditate) 
on the Imperishable, the Unmanifested—of them, who are the 
best knowers of Yoga? 


Ye bhaktah, those devotees who; evam satata-yuktah, being 
thus ever dedicated, in the manner stated in the just preceding 
verse, ‘...he who works for Me,’ etc. (11.55); who being carefully 
engaged in the works etc. for God, who being devoted only to the 
Entity with form, paryupasate, constantly meditate; tvam, on You, 
who are thus, who are with form; ye ca api, and those, again, 
who; being detached from everything and giving up all works, 
(meditate) on You as aksaram, the Imperishable—(the word 
aksara being derived in the sense of) that which does not perish, 
or that which pervades (everything)—, (i.e.) the unconditioned 
Brahman, of which all attributes are denied in the Sruti, 


O Gargi, the knowers of Brahman say, this aksara is 
that. It is neither gross nor minute, neither shert nor long 


(Br., 3.8.8), etc.; 
avyaktam, Unmanifested, 


formless; tesam, of them, 
-vittamah, the best knowers 


(and) which for this very reason is 
beyond the ken of all the organs, 


between the two; ke, who; are yoga S ; 
of Yoga? Both, indeed, are attainers, Or knowers of Yoga, 0 


Samadhi. Between them, who are the highest yogis? That is to 
say, whose wisdom should be followed by me?. 
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rjuna has eji. 
ahman), will 


As to that, the omniscient Lord, seeing that A 
gibility only for meditation on the qualified (Br 
enjoin that for him, as also (its) spiritual disciplines having gra- 
dations according to (a person's) competence. Therefore the 
Lord, first praising the meditation on Brahman with form in 
order to induce (Arjuna), states the answer that the previous 
(meditation) is the best: 


stangata, the Blessed Lord said: 


maya wat a at feat sum od 
TEM Waa A AAA Aa: uz 


2. Those who, remaining steadfast and imbued with supreme 
faith, meditate on Me by fixing their minds on Me, they are 
considered to be the most perfect yogis according to Me. 


Ye, those who; nitya-yuktah, remaining steadfast, ever dili- 
gent; anduperah, imbued; $raddhayà parayà, with supreme faith, 
which is born of the quality of sattva; upasate, meditate, con- 
stantly contemplate; am, on Me, who am the Lord of all the 
masters of Yoga, who am omniscient and am the abode of all 
the auspicious qualities, and who have form; avesya manah, by 
fixing the mind, by immersing it—like (immersing) lac 1n 
vermillion colour; mayi, on Me, on Lord Vasudeva, the supreme 
God, Brahman with attributes, (by looking upon Me) as the only 
refuge and as the unsurpassingly lovable One; (i.e. those who 
meditate on Me) by making (the mind) absorbed (in Me); fe 
they; are matah, considered; to be yukta-tamah, the most perfect 
yogis; me, according to Me. For, having turned away from other 
objects, they pass their days and nights thinking of Me alone 
with their minds fixed on Me. Therefore they alone are consid- 
ered to be the most perfect yogis. 


Whatis the excellence of those who have realized the Bur 
man with attributes as compared with those who have realiz 
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the unconditioned Brahman, on account of which they alone 
are considered by You to be the most perfect yogis? 

When such a question arises, the Lord, in order to speak of that 
excellence, eulogises in two verses those characteristics of the know- 
ers of the attributeless Brahman which determine it (the excellence): 


a agada adored | 
adma a Hewat g ad 
iada uda reus: | 
a mga wa weed veo uv 


3. Those, however, who meditate on the Imperishable, the 
Indefinable, the Unmanifested, which is all-pervading, incom- 
prehensible, seated in Maya, unmoving, and constant,— 

4. —by fully controlling all the organs and being even- 
minded everywhere, they, engaged in the welfare of all beings, 
attain Me alone. 


‘Ye, those who meditate on Me. who am the Imperishable’-— 
this is to be connected with ‘te, they; prapnuvanti, attain; mam 
eva, Me alone’, occurring in the second (of these two verses). 
The word tu is for indicating the distinction from the previous 
ones (viz. the knowers of the qualified Brahman). Aksaram is 
the absolute Brahman, well known in the Vacaknavi'-Brahmana 
(Br., Chapter 3). The (following) seven attributes are for 
presenting It: Anirdesyam, Indefinable, not possible to be 
indicated through words; because It isavyaktam, Unmanifested, 
devoid of genus, quality, action and relation,? which are needed 
for the use of words (to express meanings). For there is no scope 
to use words for expressing an attributeless entity by taking the 
help of genus, quality, action, or relation. 

NS is m me absence of genus etc.? Hence the Lord 
Says that (It is) sarvatragam, all-pervading, the origin of every- 


1. i.e. Gargi, daughter of Vacaknu. . 
2. i.e. jati, guna, kriya and sambandha, respectively. 
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thing. Therefore It is devoid of genus etc. For, associat 
genus etc. is seen only in the case of that which is a pro 
is limited; and even space etc. are admitted to be prod 
this very reason It is acintyam, incomprehensible. It is not an 
object even of the function of the mind, just as (It is not) of the 
use of words, because it (mind) too is concerned with limited 
objects, as is stated in the Sruti, *...failing to reach Which 
(Brahman), words, along with the mind, turn back’ (Tui., 2.4.1) 
Then, how is it that there are such Sruti texts as, 


ion with 
duct ang 
ucts. For 


I ask you of that Being who is to be known only from 
the Upanisads (Br., 3.9.26), 


He is seen through a pointed...intellect (Ka., 1.3.12), 


and-the aphorism, ‘Since the scriptures are the valid means of 
Its kuowledge’ (B. S., 1.1.3)? 

The answer is: For, It is spoken of as an expressible entity 
in a figurative sense; because when, by virtue of an imaginary 
relationship with nescience, the reflection of the pure Entity 
which (in Itself) is of the nature of supreme Bliss and Conscious- 
ness, arises in the final modification of the mind that is generated 
by the Upanisadic text (i.e. the maha-vakyas), then it is logical 
that nescience and its effects cease. Hence, for explaining the 
relationship with nescience imagined there (in Brahman), He 
says (It is) katastham, seated in Maya. That which, being unr eal, 
appears as real is spoken of by people as kita, false, as for 
instance, in such expressions as ‘kita-karsapanah, a false 
weight’, 'küta-saksitvam, a false evidence', etc. Nescience also, 
called Maya, which, although false together with its products, 
viz. the cosmic creation, is understood to be real by people, 3$ 
kütam. That which, through a superimposed relationship, oe 
(stha) in it (the kitam) as the substratum is kiitastham—th@ 
which is the substratum of nescience and its products. Hereby 
are refuted all illogicalities. Hence, indeed, since all changshi 
things are imagined through nescience, therefore the! 
substratum, the witnessing Consciousness, is changeless- So 
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says It is acalam, unmoving. Movement is a change. Since It is 
unmoving, therefore It is dhruvam, constant, changeless, eternal. 

(Those who) paryupásate, meditate, on Me who am the 
pure Brahman of this nature, those who, after removing through 
$ravana the asambhavana' with regard to the valid means of 
knowledge, and through manana (the asambhavand) with regard 
to the object of knowledge, then take to meditation for removing 
the viparitabhavana’—i.e. make (Me) an object of knowledge 
through meditation, called nididhyásana, consisting in an 
uniterrupted flow of similar ideas, like a line of (pouring) oil— 
by eschewing contrary ideas—. 

How, again, can there be exclusion of foreign ideas when 
the organs and their objects remain in contact? Hence He says: 
sanniyamya, by controlling, by withdrawing from their respective 
objects; indriya-gramam, all the organs. Hereby stands stated 
perfection of sama, dama, etc. So long as the desire for enjoying 
objects persists, how can there be withdrawal of the organs from 
them? To this He says that they are sama-buddhayah, even- 
minded; sarvatra, everywhere; they are those whose intelligence 
is equal, the same (sama), with regard to everything (sarvatra), 
with regard to (all) objects; is free from joy and sorrow, and 
attachment and aversion, because of ignorance—the cause of those 
dualities—having been dispelled through complete enlightenment, 
and because of desire having been eradicated through the practice 
of discerning the defects of the objects. Hereby stands stated the 
detachment called vasikara’. 

Hence, since on account of seeing everything as the Self 
they are devoid of aversion, the cause of injuring (others), there- 
fore they are ratah, engaged; sarva-bhüta-hite, in the welfare 
of all beings; they have offered the gift of fearlessness to all 
creatures with the mantra, ‘From me may there be fearlessness 
to all beings. Swaha!’* (Par., 5). That is, they haye espoused 


1. See Glossary. 
2. See Glossary. 
3. See Glossary. 


4. Svaha: an exclamation used at the end of offering oblations to gods. 


44 
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monasticism, because the Smrti says, ‘One should resort to 
monasticism after extending fearlessness to all creatures’ (cf. 
Mbh., A$., 14.46.18). Those who are of this kind, who being 
endowed with all spiritual disciplines have themselves become 
Brahman, te, they; through a direct intuition that is free from 
doubt and is the result of all the spiritual disciplines, pràpnuvanti, 
attain; mam eva, Me alone, the Imperishable, Brahman. The 
meaning is, having been identical with Me even before, they 
continue to be in identity with Me as a result of the cessation of 
nescience, as stated in the Sruti texts, ‘Being but Brahman, he is 
merged in Brahman’ (Br., 4.4.6); ‘(Anyone who)...knows (that 
supreme) Brahman becomes Brahman indeed’ (Mu., 3.2.9). Even 
here also it has been said, ‘...but the man of Knowledge is the 
very Self (of Mine). (This is) My firm conclusion’ (7.18). 


Now, by way of showing the superiority of the previous 
ones over these, the Lord says: 


SSAA ata | 
ser fg mfg: EciE- ccu c ETT 


5. In the case of those who have their minds attached to the 
Unmanifested, the struggle is greater. For, the goal that is the 
Unmanifested is attained with difficulty by the embodied ones. 


Even in the case of the former ones the struggle is certainly 
great in fixing the mind on the qualified Brahman oy 
withdrawing it from objects, in remaining solely engaged in pi: 
work, and in becoming imbued with supreme faith. But avay. be e 
asakta-cetasam tesam, in the case of those who have their minds 
(cetas) attached (asakta) to the Unmanifested (avyakta); m 
are absorbed in meditating on the unconditioned Brahman, a 
are possessed of the spiritual disciplines stated before; Mesa: : 
the struggle; is adhikatarah, greater, very much more. Int ^ 
matter the Lord Himself states the reason in, ‘Avyakta hi Gee 
for, the goal that is the Unmanifested... ." 
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Hi, for; Brahman, which is the Imperishable by nature 
which is the goal (gati) to be attained as a fruit, avapyate, ii 
attained; in a way that is productive of duhkham, pain, through 
hardship; dehavadbhih, by the embodied ones, by those who 
have self-identification with their bodies. It is a matter of direct 
experience that, it involves great struggle in dispelling the 
respective doubts through the respective deliberations! on the 
great utterances of Vedanta by approaching a teacher after 
renouncing all works. Hence it has been said, ‘in their case the 
struggle is greater’. The idea is that, though the result is the same, 
still, those that attain (it) through an easy means are superior as 
compared with those who attain through a difficult means. 


(Objection:) Well then, when the result is the same, superi- 
ority or inferiority will result from the struggle being less or 
more. But that (sameness) itself is absent (here). For, the result 
in the case of the knowers of Brahman is becoming Brahman, 
the absolute supreme Bliss and Consciousness, which follows 
from the eradication of nescience and its effects; on the other 
hand, in the case of the knowers of the conditioned Brahman, 
who go to the world of the conditioned Brahman, the result is a 
particular kind of glory, because there is no eradication of 
nescience, owing to the non-realization of the Substratum. 
Hence, may it not be said that greatness in effort for a greater 
result does not cause inferiority? 

(Reply:) No. Since in the case of those from whom all 
obstacles have been removed through meditation on the qualified 
Brahman, there springs up—even without a teacher's instruction, 
and without the pain of repeated practice of $ravana, manana, 
nididhyüsana, etc.—realization of the Truth through the 
eradication of nescience as a result of the self-emerging (great) 
Vedantic utterance which is associated with God's grace, 
therefore it is reasonable that in the world of Brahma itself there 

1. See under verse 4 regarding asambhavana, viparitabhavana, etc., 
ànd also Glossary. 
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will accrue (to them) the result of the meditation on th 
ditioned Brahman, viz. supreme Emancipation, at the end ofthe 
enjoyment of glory, as is stated in the Sruti, ‘Sah etasmájjiya. 
ghanat-paratparam puri$ayam purusam iksate’ (Pr... 5.5): Sah 
he, the person who has attained the glory of Hiranyagarbha; at 
the end of enjoyment, iksate, sees, directly experiences—with 
the help of the self-emerging valid proof of Vedanta; purusam, 
the Person, the Full, the supreme Self, which is non-different 
from the inmost Self and is nondual; puri$ayam, which dwells 
in the body (puri), which has penetrated into one’s own heart; 
and which is param, distinct from, superior to; etasmat 
Jivaghanat parat, this high Hiranyagarbha, who is the sum total 
of all the individual souls. And, as a result, he becomes liberated. 
This is the meaning. 

Thus, even without the pain mentioned before, the result 
of the meditation on the unconditioned Brahman is achieved 


through God’s grace by the meditators on the qualified Brahman. 
The Lord states this idea in two verses: 


€ uncon. 


à q waif anit ufa emen Wenn | 
Sepa ah WP eed sured gN 
TUE Wad WopHHRGERNAD | 
wera + frend ea, et 


6. But those who, having dedicated all actions to Me and 
being extremely devoted to Me, meditate while thinking of Me 
with single-minded concentration alone,— d 

7.—O son of Prtha, for them who have their minds absorbe 
in Me, I become, without delay, the agent of holding them UP P 
Brahman, above the sea ofthe world which is fraught with death. 


The word tu is for refuting the stated apprehension. Ye, B o 
who; sannyasya, having dedicated; sarvani, all; karmani, m 
mayi, to Me, to Vasudeva, who am the qualified (Brahma a 
(and) being matparah, extremely devoted to me—they are DE 
to whom I, Lord Vasudeva, am the object of the purest Ec 
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upasate, meditate, maintain an uninterrupted current of mental 
modifications of the same kind, or sit (as) close by (upa); 
dhyayantah, while thinking; mam, of Me, of Lord Vasudeva, 
the repository of the essence of all beauties, the embodiment or 
absolute Bliss, as having two arms or four arms, or as filling the 
flute that captivates the minds of all people with the seven en- 
thralling musical scales, or as one whose lotus-like palms are 
adorned with a conch, a lotus, (the mace) Kaumodaki, and a 
wheel, or as having the form of a man-lion, or of Raghava 
(Rama), or of others, or as having the cosmic form as already 
revealed; ananyena eva yogena, with single-minded concentra- 
tion alone—only through that samadhi in which there is no ba- 
sis other than Myself, the Lord, (and) which is otherwise called 
the Yoga of absolute Devotion—. 

Tesam, for. them; mayi àvesita cetasam, who have their 
minds (cetas) absorbed (Gvesita) in Me (mayi), by whom their 
minds, through concentration, have been immersed in Me who 
have been described before; aham, I, the constantly adored Lord; 
granting them the support of Knowledge, bhavami, become; na 
cirat, without delay, quickly indeed, in that very life; samud- 
dharta, the agent of keeping them up (ud-dharta) with ease (sam) 
in, of holding them up in, the pure Brahman which is beyond all 
obstacles; mrtyu-samsara-sagarat, above the sea of the world 
which is fraught with death—that world itself which is fraught 
with death, which is false nescience and its effect, viz. creation, 
which is difficult to cross over like a sea; (I hold them) above 
that. The address as ‘O son of Prtha’ is for cheering up. 


After having thus eulogised meditation on the qualified 
Brahman through this much discourse, He now enjoins 1t: 


maa wa ma ufu gfe PAA | 
frafrefü wem sp Hed A ATS: NCI 


8. Fix the mind on Me alone; in Me alone rest the intellect. 
There is no doubt that hereafter you will dwell in Me alone. 
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Of thinking 
d Brahman, 


One as their 
he following 


Adhatsva, fix; manah, the mind, which consists 
and doubting; mayi eva, on Me alone, on the qualifie 
Make all the modifications of the mind have Me al 
content. By connecting the word eva, alone (with t 
portion, the meaning is), nivesaya, rest; buddhim, the intellect 
which is characterized by (its function of) ascertainment; mayi, 
in me alone (eva). Make all the functions of the intellect to be 
concerned with Me alone. The meaning is that you should 
constantly think of Me alone, eschewing other objects. What 
will follow from that? To this He answers: Attaining Knowledge 
atah urdhvam, hereafter, after the fall of this body; nivasisyasi, 
you will dwell, in identity with Me; mayi eva, in Me alone, in 
the pure Brahman Itself. Na sarisayah, there is no doubt. That 
is, you should not have any apprehension of (some) obstruction 
as regards this. 

The absence of conjunction (between eva and atah) in (the 
text) “eva ata urdhvam’ is for completing the metre of the verse. 


For those who are incapable of meditating on the qualified 
Brahman, the Lord now enjoins, in three verses, three disciplines 
in accordance with the degree of their inaptitude: first is the 
practice of meditation on the Lord in external images etc.; 1n 
case of being unable to do so, (one should take up) practice of 
religious activities related to Visnu or Krsna; in case of being 


unable to do so, (one should practise) dedication of the fruits of 
all actions: 


aa fat aed + welt f fen | 
TAI Tat Af aA dii 


9. If, however, you are unable to fix the mind unmovingly 


: 5 0 
in Me, then, O Dhanafijaya, seek to attain Me with the Yoga 
Practice. 


; i À ble; 
Atha, if, however, alternatively; na $aknosi, you are ba in 
samadhatum, to fix; cittam, the mind; sthiram, unmoving^» 
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a way that it becomes steady; mayi, in Me; tatah, then; iccha 

seek, strive; aptum, to attain; mam, Me; abhyàsa-yogena, toue 
the Yoga of Practice—practice means fixing the mind again and 
again on the same medium, image etc., by withdrawing it from 
everything (else); the yoga practised with the help of that is 
samādhi; through that Yoga of Practice; dhanañjaya, O Dhan- 
. añjaya (conqueror of wealth). The implication conveyed by this 
address is this: It will not be a matter of surprise for you that, you 
who have gathered wealth for the Rajasuya (coronation of 
Yudhisthira) by defeating many enemies will collect the wealth 
of Knowledge of Truth by defeating the single enemy, mind. 


amsa wenducdb WS | 
wA anit pdtaterarate gol 


10. If you are unable even to practise, be absorbed in actions 
for Me. Even by undertaking actions for Me, you will attain 
Perfection. 


Mat-karma means actions done for pleasing Me—(i.e.) the 
Bhàgavata-dharma, the religious practices related to Visnu or 
Krsna, such as hearing, singing, etc. (see under 9.14). Be (bhava) 
absorbed in (paramah), given only to, that. In case of being 
unable to practise, avapsyasi, you willattain; siddhim, Perfection, 
characterized as becoming one with Brahman, through purifi- 
cation of the mind and emergence of Knowledge; kurvan, by 
undertaking; madartham, for Me; api, even; (those) karmani, 
actions, called the Bhagavata-dharma. 


adara md THAM: | 
adaware wd: He "Wen gd 
le to do even this, then, having resorted 


ecoming controlled and discriminative, 
f all actions. 


11. If you are unab 
to the Yoga for Me and b 
undertake renunciation of the results o 
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Atha, if; on account of (your) mind becomin 
by external objects, asakta asi, you are unable; kartum, to do: 
etat api, even this—absorption in the practices related to Me; 
tatah, then; madyogam àsritah, having resorted to the Yoga for 
Me, to taking refuge in Me alone— dedication of all actions to 
Me is madyogah, the Yoga for Me; by resorting to that either; 
and becoming yata-atmavan, controlled (vata)—having all the 
organs under control—and discriminative (Gtmavan); kuru, 
undertake; sarva-karma-phala-tyāgam, renunciation of the 
results of all actions; i.e. give up hankering for results. 


B attracted 


Since the injunction about spiritual disciplines ends here 
itself, therefore He now eulogises this renunciation of the fruits 
of all actions: 


aa fe amaaa ARA d 
URN 


12. Knowledge is surely superior to practice. Meditation 
surpasses knowledge. As compared with meditation, renuncia- 


tion of the results of actions (excels). From renunciation Peace 
follows immediately. 


Jnanam, knowledge, certitude about the Self (arrived at) 
with the help of the scriptures and through reasoning; iS; hi, 
surely; Sreyah, superior to, more praiseworthy than; abhyásüt, 
practice, practice of Sravana for knowledge. Dhyanam, medita- 
tion, called nididhyasana; visisyate, surpasses, is higher; evel 
Jnanat, than knowledge attained through the perfection p 
Srayana and manana, because of its being proximate to dir Fi 
realization. Thus then meditation is the best of all the spiritu 
disciplines. 

Renunciation of the results of actions resorted to by a P aK. 

` in ignorance is being praised as greater than even that (dhyana à 
Dhyanat, as compared with meditation; karmaphala-tya84^ 
renunciation of the results of actions—‘excels’ has to be 
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supplied. Zyagat, from renunciation resorted to by a person 
whose mind is under control, from the renunciation of the fruits 
of all actions; anantaram, immediately—not that it waits for 
some other time; follows sdantih, Peace, cessation of the world 
together with its cause. i 

In this context, it is known that renunciation of all desires 
is the means to Immortality, as in the Srutis, 


When all the desires (kamah) clinging to one’s heart 
fall off, then a mortal becomes immortal, (and) he attains 
Brahman here (Ka., 2.3.14), etc., 


and in the text, ‘...when one fully renounces all the desires’ 
(2.55), etc., which state the characteristics of a sthita-prajna. 
And ‘desires, kamah’ imply fruits of actions. Since renunciation 
of these comes under the category of ‘renunciation of desires’, 
therefore it is being lauded as having the same result as renun- 
ciation of all desires. This is like praising the Brahmins of even 
today as possessing immeasurable valour by saying, “The sea 
was emptied with a sip by the Brahmin Agastya’, or, ‘The earth 
was rid of the Ksatriyas by the Brahmin Jamadagni (Parasu- 
rama)’, on the ground of their belonging to the Brahmin-class. 


In this way then, Lord Vasudeva, by disparaging meditation 
on the Imperishable as being very difficult for those whose 
competence is average, has enjoined (for them) meditation on 
the qualified Brahman, which is easy of performance. And after 
that He has enjoined other disciplines also by mentioning degrees 
of ‘inability’, with the idea, ‘How, indeed, may one take recourse 
to meditation on the Imperishable, which is the result (of the 
Meditation on the qualified Brahman), by becoming an eligible 
person of the highest order, freed from all obstacles? For, 
Injunctions about disciplines aim at their fruits. Thus it has been 
Said: à 


Those inferior persons who are incompetent to realize 
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directly the unqualified Brahman, they are be 
compassion through presentations of the qualified 
That (unconditioned Brahman) Itself, which i 
imaginations of limiting adjuncts, becomes dire 
in these persons’ minds which have becom 
through meditation on the qualified Brahman. 


ing Shown 
(Brahman). 
S free from 
Ctly revealed 
€ controlled 


It has also been said by the venerable Pataíijali, "Success in 
samadhi (in the Self) ensues from the special devotion to God' 
(P. Y. Su., 2.45)!, and, *From that comes direct realization ofthe 
innermost Consciousness, and also the eradication of the 
impediments’ (ibid. 1.29). ‘From that’ means ‘from the Special 
devotion to God’. 

This being so, the disparagement of the meditation on the 
Imperishable is meant for eulogizing meditation on the qualified 
Brahman, but not because of its inferiority. This is like 
disparaging the performance of a sacrifice before sunrise in the 
context of an injunction about performance of a sacrifice after 


sunrise. (This conclusion is arrived at) in accordance with the 
maxim, 


Surely, a disparagement is not used for downgrading 


the disparaged matter, but it is meant for eulogizing the 
subject enjoined. 


Therefore the meditators on the Imperishable alone are, in the 
highest sense, the best knowers of Yoga. Through such texts as, 
"Since I am very much dear to the man of Knowledge, therefore 
he too is dear to Me’ (7. 17), ‘All of these, indeed, are excellent, 
but the man of Knowledge is the very Self (of Mine). (This 1$ ) 
My firm conclusion’? (7.18), they have been mentioned aga 
and again as being most praiseworthy. ‘After acquiring the (red 
visite) eligibility, you should follow the wisdom and pious be 
haviour of only those (meditators on the Imperishable) ey 


1. See under 8.1213, 
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order to make Arjuna understand this, the supremely benevolent 
Lord eulogizes in seven verses those meditators on the Imper- 
ishable, who have realized nonduality and are self-fulfilled: 


wee Aaya ta: wet wa uw | 

frit Pree: gega: em ean 

VTE: Add ait sare gega: | 
Tes: a À fra: ngyn 


13. He who is not hateful towards any creature, who is 
friendly and compassionate, who has no idea of ‘mine’ and the 
idea of egoism, who is the same towards sorrow and happiness, 
who is forgiving, — 

14. —who is ever content, who is a yogi, who has self- 
control, who has firm conviction, who has dedicated his mind 
and intellect to Me—he who is such a devotee is dear to Me. 


He who, realizing all (sarva) the creatures (bhüta) as his 
Self, is not hateful (advesta) towards any creature, because of 
the absence of the idea of retaliation even when they become a 
source of suffering to himself, but is friendly—maitri means 
affection; possessed of that; because he is karunah, compas- 
Sionate—karuná means compassion towards the sorrowful; 
possessed of that; one who grants fearlessness to all beings; i.e. 
a monk of the Order of paramahamsas; nirmamah, he who has 
no idea of *mine'—he who has no self-identity even with the 
body; nirahankarah, he who has no idea of egoism, who is free 
from pride born of good behaviour, Vedic learning, etc.; (sama- 
duhkha-sukhah) he to whom sorrow and happiness have become 
equal on account of their not being producers of aversion and 
attachment; (and) who for this very reason is ksami, forgiving— 
he does not become perturbed even when abused, beaten, etc.—. 

Ofthat very person are (these) other qualifications: Satatam 
santustah, he who is ever content, who has the idea of sufficiency, 
with regard to getting or not getting what is needed for the main- 
tenance of the body; so.also with regard to receiving or not 
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receiving something good;—‘satatam, ever’ is to 
with every qualification—; yogi, who is a yogi, of concentrated 
mind; yatātmā, who has self-control, the aggregate of whose 
body and organs are under control; drdha-niścayah, who has 
firm conviction, whose conviction is so firm that it is not subject 
to being overcome by pseudo-logicians, who has the certitude, 
'I am the nondual Brahman which is a non-agent and non. 
enjoyer, and which is Existence-Knowledge-Bliss’, i.e. who is 
a sthita-prajna, whose mind (manas) and intellect (buddhi) have 
been dedicated (arpita), whose internal organ has been offered, 
to Me, Lord Vasudeva, the pure Brahman; yah, he who; is this 
kind of madbhaktah, a devotee of Mine, he who is a knower of 
the pure, imperishable Brahman; sah, he; is priyah, dear; me, to 
Me, because he is identified with Me. 


be connected 


Again, (there are these) qualifications of that very person: 


aA tat cheat a a: |d 
wari a: aa a fr: ean 


15. He too owing to whom (any other) person is not 
disturbed, and who is not disturbed by (any) person, who is free 
from joy, jealousy, fear, and anxiety—he is dear to Me. 


Yasmat, he Owing to whom, Owing to which monk who is a 
giver of fearlessness to all creatures; lokah, any person 
whosoever; na udvijate, is not disturbed, is not made to suffer , 
so also, yah, he who; owing to his having realized nonduality, 
and owing to his being apt to forgive by virtue of his having a 
supremely compassionate nature, na udvijate, is not disturbed; 
lokát, by (any) person, by a mischievous person whose single 
vow is to cause distress to innocent people; and further, yah, he 
who; is muktah, free; harsa-amarsa-bhaya-udvegaih, fr oy 
jealousy, fear and anxiety—harsa (joy) is a particular kind 9 
mental modification that expresses itself as happiness, and 3 
brings about horripilation, shedding of tears, etc. on receiv! ng 
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something delightful to oneself; amarsa (jealousy) is a particular 
kind of mental modification expressing itself as intolerance of 
others’ excellence; bhaya (fear) means terror, a particular kind 
of mental modification arising from the sight of a tiger etc.: 
udvega (anxiety) is a particular kind of mental modification a 
the form of perturbation thus: ‘How shall I live alone ina lonely 
place, without any possession?’: free from those; i.e. he who is 
not himself busy renouncing them, but has been abandoned 
(mukta) by those themselves (joy etc.) because of his being unfit 
for them as a result of his realizing nonduality!;—by (the word) 
ca is referred to (the phrase) ‘devotee of Mine’; a devotee of 
Mine who is such, sah, he; is priyah, dear; me, to Me, as explained 
before. 


Besides,— 


amda: vifedsr sent esu: d 
sakanean at aan: a a fra: ngan 


16. A devotee of Mine who has no desires, who is pure, 
dextrous, impartial, and free from pain, who has renounced every 
undertaking—he is dear to Me. 


Madbhaktah, a devotee of Mine; yah, who, is indifferent 
(anapeksah) to desires, to all accessories of enjoyment even 
when they come (to him) unsought for; $ucih, who is pure, 
possessed of external and internal purification; daksah, dextrous, 
capable of instantly knowing and acting upon whatever present 
themselves to be comprehended and executed; udasinah, 
impartial, not taking sides with anybody—friends and others; 
gata-vyathah, free from pain, in whom does not arise affliction 
even when beaten by others;-—forbearance means not harming 
those who harm him, even when there is pain; ‘freedom from 
pain’ means not feeling pain even when the causes of pain are 
there; this is the distinction; sarva-arambha-parityagi, who has 
renounced every undertaking—sarva-arambha means all 
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actions, which yield results here or hereafter; he who 


í : is inclined 
to forsake them; i.e. a monk; sah, he; 1s priyah, dear; 


me, to Me, 


Further,— 


ata wert x ae a vif x mia | 
Vaya wears: a a fra: neon 


17. He who does not rejoice, does not fret, does not lament, 


does not hanker, gives up good and bad, is filled with devotion— 
he is dear to Me. 


The Lord elaborates (what was said in), ‘he who is the same 
towards sorrow and happiness’ (13): Yah, he who; na hrsyati, 
does not rejoice, on getting something desirable; na dvesti, does 
not fret, on coming across something undesirable; na Socati, 
does not lament, on losing something desirable that he had got; 
na kanksati, does not hanker, on failing to get something desir- 
able—. The Lord elaborates (what was said in), ‘he who has 
renounced every undertaking’ (16): Subha-asubha-parityagi, he 
who gives up good and bad, who is apt to renounce actions 
good and bad, those that lead to happiness and sorrow; yah 


bhaktiman, who is filled with devotion; sah, he; is priyah, dear; 
me, to Me. 


Furthermore,— 


w: wat a fit a ae area: | 
vittergag:@y wa: agfa: ec 


18. He who is the same towards friend and foe, and so alse 
in honour and dishonour; the same under cold, heat, happiness 
and sorrow; free from attachment to everything;— 


This is an elaboration of the previous text itself. myr 
vivarjitah means one who is free from superimposing the ide 
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of goodness on all things sentient and insentient; that is, he is 
ever free from joy and sorrow. (The rest is) clear. 


Moreover,— 


Taranga wur da 
ated: Renae fe T m 


19. —to whom denunciation and praise are the same; who 
is controlled in speech, content with anything, homeless, steady- 
minded, and a devotee—is a person dear to Me. 


Nindà means speaking about faults; stuti means talking 
about good qualities. (So tulya-nindà-stutih means) one to whom 
these two are equal since they do not generate happiness or sor- 
row (in him). Mauni (lit. silent) means one controlled in Speech. 
Is not speech surely necessary for making maintenance of the 
body possible? The Lord says, No; he is santustah, content; yena 
kenacit, with anything; he is satisfied with that much of food 
etc. which is needed for the maintenance of the body and which, 
irrespective even of his own effort, comes (to him) through the 
powerful results of prarabdhakarma. Moreover, he is aniketah, 
homeless, with no fixed dwelling; sthiramatih, steady-minded, 
having his mind (mati) fixed (sthira) on the supreme Reality. 
Bhaktimàn, a devotee who is such; is narah, a person; priyah, 
dear; me, to Me. 3 

Here the mention of devotion repeatedly is for emphasizing 
the idea that devotion, verily, is a sufficient means to Liberation. 


By the text starting with ‘He who is not hateful,’ etc. (13) 
has been stated all the virtues which are the spontaneous char- 
acteristics of the monks who are given to meditation etc. on the 
Imperishable and are jivanmuktas, as has been stated in the 
Vàrtika (2): 


Indeed, to him in whom has arisen the experience of the 
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Self, the qualities of ‘absence of hatefulness’ etc. 
without effort; not, however, as modes of Spiritu 
(Nais., 4.69). 


Surely come 
al disciplines 


This very fact was stated before as the characteristics 
prajna. Therefore the Lord concludes by establishing (the fact) 
that this aggregate of virtues, when cultivated diligently by a 
seeker of Liberation, becomes a means to Liberation: 


a gq miai uen uot | 
FRAT AAT weemdsdla À frat: eon 


Of asthitg- 


20. But devotees who accept Me as the supreme Goal, 
who, becoming filled with faith, practise with full diligence 
this ambrosial virtue as stated before, they are very dear to Me. 


Tu, but; te, those; bhaktah, devotees, the monks seeking 
Liberation; ye, who; matparamah, accept Me as the supreme 
Goal—those to whom I (mat), Lord Vasudeva alone, who am 
identified with the Imperishable, am the unsurpassable supreme 
(parama) Goal to be attained are matparamah; who, becoming 
Sraddadhanah, filled with faith, while adoring Me as the un- 
conditioned Brahman; paryupasate, practise with full diligence; 
idam, this; dharmamrtam, ambrosial virtue; yatha uktam, as 
stated before, which was presented in the text beginning with 
‘He who is not hateful towards any creature,’ etc. (13), (and) 
Which is so called because, as virtue, it is a means to immortal- 
ity, or because it is to be tasted like nectar; they are ativa, Very» 
priyàh, dear; me, to Me. This is the conclusion of what e 
indicated before in, ‘Since I am very much dear to the man 0 
Knowledge, therefore he too is dear to Me' (7.17). Since by 
practising this ambrosial virtue with faith one becomes d 
much dear to Lord Visnu, the supreme God, therefore, though! 
becomes a characteristic of a man of Knowledge by virtue of its 
spontaneous presence (in him), still, it should be diligently Pd 
sued as a means to the realization of the Self by one who wa” 
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Liberation, who seeks to know the Reality of the Self, and who 
wants to reach the supreme State of Visnu. This is the 
of the (Lord's) utterance. 

Thus, for one who becomes a seeker of the unconditioned 
Brahman as a result of perfection in meditation on the condi- 
tioned Brahman, who is distinguished by his having virtues such 
as 'absence of hatred' etc., who is the preeminently eligible 
person, who pursues Sravana, manana and nididhyasana, it is 
possible to directly experience the Reality which forms the 
content of the great Upanisadic utterance. Since Liberation 
follows logically from this, therefore one should seek for that 
meaning of the word Tat, That, which is capable of being 
construed logically with the purport of the great Upanisadic 
utterance (*Zattvamasi, That thou art’), (and) which leads to 
Liberation. This stands established by the group of the six 
intermediate chapters. 


meaning 


45 


CHAPTER 13 


DISCRIMINATION BETWEEN THE ‘FIELD’ 
AND THE “KNOWER OF THE FIELD? 


If the yogis, with their minds which have been brought 
under control through the practice of meditation, see some 
such transcendental light that is without qualities and action, 
let them see! 

But, for filling our eyes with astonishment, let there be 
forever that indescribable Blue (Light) alone which runs 
about hither and thither on the sands of the Kalindi (Yamuna)! 


In the first and the intermediate groups of six chapters have 
been stated the meaning of the words tvam, thou, and Tat, That. 
The following group of six chapters, which, however, is 
concerned with the meaning of the sentence (‘Thou art That’) 
and has the full knowledge of Reality as its dominant theme, is 
now begun. As to that, it has been said before, 


...for them...I become...the agent of holding them up 
in Brahman, above the sea of the world which is fraught with 
death (12.7). 


And deliverance from death, which (death) is of the form of an 
absence of the Knowledge of the Self, is not possible without 
the Knowledge of the Self. Therefore, that kind of Knowledge 
of the Self due to which comes about the cessation of the wor ld 
of death, and that Knowledge of Reality with which the aforesaid 
monks who are possessed of such qualities as ‘absence of hatre 

etc. become endowed—that Knowledge of the Self has to be 
spoken of. And that (Knowledge) involves the non-difference 
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itself of the jiva from the nondual Supreme Self, because all evil 
springs from the illusion of difference between them. 

Now then, when a doubt arises as to how there can be non- 
difference of the jivas—which are subject to transmigration and 
are distinct with respect to each body— from the one supreme 
Self, which is not subject to transmigration, it should be said 
that, since transmigration and difference are the characteristics 
of the non-Selfs imagined through nescience, therefore the jiva 
does not have transmigration and difference. Hence, in order to 
establish that the ‘knower of the field’, the person, the jiva, in 
each field is only one and changeless when it is distinguished 
from the *field'—viz. the body, organs and mind—, the ‘field’ 
and the ‘knower of the field’ are being distinguished in this 
chapter. In connection with that, wishing to ascertain the Truth 
by distinguishing those two Prakrtis, called the inferior and the 
superior, in the form of the ‘field’ constituted by (the elements) 
earth etc, and the ‘knower of the field’ constituted by the jiva, 
which were referred to in the seventh chapter,— 


stangata, the Blessed Lord said: 


Be INN wa sme | 
Uren aft d wm: Sew sit cee: ug 


1. O son of Kunti, this body is referred to as the ‘field’. 
Those who are versed in this call him who is conscious of it as 
the ‘knower of the field’. 


O son of Kunti, idam Sariram, this body, which, together 

With the organs and the mind, is an abode of enjoyment, 
abhidhiyate, is referred to; ksetram iti, as the field, because fruits 
of actions, similar to (the yield of) a crop of corn, are obtained 
again and again in this field. Tadvidah, those who are versed in 
this, who know the distinction between the field and the knower 

_ Of the field; prahuh, call; tam, him; yah, who; vetti etat, is con- 
Scious of it, who thinks of it as ‘I? and ‘mine’; ifi, as; ksetrajnah, 
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the knower of the field, because, like a farmer, 
fruits. 

And here, by the use of abhidhiyate in the 
the Lord intends to say that the ksetra is in the 
because of being a material thing (an object of 
not using the word ksetrajfa in the Objective case at all, and 
inducting the word iti (after ksetrajfa), (the Lord intends) that 
the absence of the Objective case-ending is because of its (the 
knower's) being self-effulgent (a witness)’. There, again, the 
‘field’ can be spoken of by anyone whosoever; there is no need 
of any speciality as regards the agent (of speech, i.e. as regards 
the speaker). Of the *knower of the field’, however, it is only 
the discriminating people who speak without using it in the 
Objective case, because it is beyond the range of vision of people 
occupied with gross objects. In order to express this (idea), the 
Lord points out (the two) by using different modes of speech 


and by using the Nominative case (for both) in the same place 
(verse). 


he enjoys is, 


passive Voice, 
Objective case 
Sight); and by 


Thus, having referred to the knower of the field, which is 
distinct from the body, organs, etc. and is self-effulgent, He 
speaks of its real nature from the highest standpoint, which is 
identity with the supreme, non-transmigrating Self: 


aay aft at fate way wn od 
RA TM wd ws RH 


2. And, O scion of the Bharata dynasty, also understand the 
"Knower of the field’ in all the ‘fields’ to be Me. That which 1s 


l. A word used in the active voice with an Objective case-ending 
takes the Nominative Case-ending in the passive voice. Thus, hove 
ksetram is used in the Nominative case, it still is the object of the s 
abhidhiyate. In the case of the word ksetrajfia, however, it should n H 
been used with an Objective case-ending, because it is the object o an 
verb prahuh. But the Lord avoids the Objective case-ending after t 
uses it with a Nominative Case-ending and an ii after it. 
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the knowledge of the field and the Knower of the field is (true) 
Knowledge. This is My view. 


Bharata, O scion of the Bharata dynasty; that ‘Knower of 
the field’ who is one sarva-ksetresu, in all the fields, and who 
by nature is Self-effulgent, Consciousness, eternal, and all- 
pervasive; that ksetrajfiam, Knower of the field, on whom have 
been superimposed through ignorance such mundane qualities 
as agentship, enjoyership, etc.; viddhi, know, by removing the 
form born of ignorance; to be mam, Me, God, who am transcen- 
dental and, by nature, am the nondual Brahman which is Bliss. 
And so the field is an unreality imagined through nescience. 
And the Knower of the field, the substratum of that erroneous 
idea, is the Reality in the highest sense. 

Jnanam, the knowledge; ksetra-ksetrajnayoh, of the field 
and the Knower of the field; yat, which is of this kind; tat, that 
alone; since it leads to Liberation, isjfianam, Knowledge, which 
is of the nature of a revelation opposed to ignorance. This is 
mama, My; matam, view. Any other view, on the other hand, is 
surely ignorance, because it is opposed to that (view of the Lord). 
This is the idea. 

Here, the reasons why the difference between the jiva and 
God is a creation of nescience, while from the standpoint of the 
highest reality they are non-different, have been explained by 
the Commentator (Sankaracarya). But these have not been 
presented by us for fear of making the book too voluminous, and 
because they have already been stated before in various ways. 


The Lord begins to explain briefly what has been already 
Stated: 


i wed Mead feat ads aq | 
papa EL uN 


3. Hear from Me in brief about (all) that as to which is that 
field and how it is; what its changes are, and from what cause 
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arises what effect; and who He is, and to whom the Powers 


belong. 


Tat ksetram yat ca, which is that field, this which has been 
spoken of before as the body, in the form of an aggregate of 
matter, and which in its reality has the nature of being insen- 
tient, an object of sight, limited, etc.; yadrk ca, and how it js— 
how it is possessed of desire etc.; yadvikari, what its changes 
are—with what transformations in the shape of the organs etc, 
it is associated; yatah ca yat, and from what Cause arises what 
effect—(‘arises’) being added; or the meaning is, yaiah, from 
what—conjunction of Prakrti and Purusa—it comes into being; 
(and) yat implies, by what differences has it been diversified as 
the moving and the non-moving; from the irregular use of the 
word ca here, it should be understood that all (the subject- 
matters) stand conjoined; sah ca yah, and who He is—that the 
Knower of the field, in His own reality, is of the nature of Self- 
effulgence, Consciousness and Bliss; yat prabhavah ca, and to 
whom the powers belong—whose are the powers created by the 
limiting adjuncts; faz, that, the true nature of the field and the 
Knower of the field, possessed of all the attributes; srnu, hear; 


Samasena, in brief; me, from Me, from my utterance; i.e. 
understand after hearing. 


When the question arises, Of whose statements in extenso 
is this a summary?, the Lord, with a view to arousing interest in 
the mind of the hearer, says through eulogy: 


aan cid otha: Uem | 
mada aAA: oa 


^. It has been sung of in various ways by the Seers; (it a 
been sung of) separately by the different kinds of Vedic tex™, 
and (it has been sung of) also by the rational and convincing 


sentences themselves by which Brahman is indicated and directly 
established. 


13.4] ‘FIELD’ AND *KNOWER OF THE FIELD' 71 


It has been gitam, sung of, determined; bahudhà, in vari- 
ous ways; rsibhih, by the Seers, by Vasistha and others, in the 
scriptures on Yoga, as objects of concentration and meditation. 
Hereby it is said that it (the subject-matter) is determinable by’ 
the scriptures on Yoga. It has been sung of prthak, separately; 
vividhaih, by the different kinds of: chandobhih, Vedic texts— 
by the Rk and other mantras, as also by the Brahmanas which 
deal with the nitya, naimittika, kamya-karmas, etc. Hereby it is 
stated that it is determinable by the section of the Vedas on rites 
and duties. It has been variously sung of brahma-sütra-padaih 
ca eva: Brahma-sütras are those (sentences) by which Brah- 
man is indicated, determined a little indirectly; these are the 
Upanisadic sentences such as, 


...that from which all these beings take birth, that by 
which they live after being born, that towards which they 
move, and into which they merge (Tai., 3.1.1), etc., 


which are concerned with extrinsic characteristics. So also, 
padas are those (texts) such as, “Brahman is truth, knowledge, 
and infinite’” (ibid. 2.1.1), etc., by which Brahman is directly 
established, and which are concerned with intrinsic character- 
istics. It has been variously sung of by those Brahma-sütras 
and padas, hetumadbhih, which are replete with reason, which, 
beginning with, 


O good looking one, in the beginning this was Exist- 
ence alone, one only, without a second (CA., 6.2. 1), 


and (then) presenting the view of the atheists, 
With regard to that some say, ‘In the beginning this was 
nonexistence alone, one only, without a second. From that 


nonexistence issued existence' (ibid.), 


advance reasoning in such texts as, 
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He said, ‘O good-looking one, by what logic can exist- 
ence, verily, come out of nonexistence? (ibid. 6.2.2); 


(and) viniscitaih, which are convincing, which, having unity of 
idea in the introduction and. conclusion (eka-vàkyata), teach 
purports that are beyond doubt. Hereby it is stated that it is 
determinable through the section of the Vedas on Knowledge. | 
shall speak to you in brief about the true nature of the field and 
the knower of the field which has been thus stated very 
elaborately by these. Listen to that. This is the idea. 

Or, it (the phrase brahma-sitra-padaih) is a karma-dharaya 
compound thus: Those which are the Sutras, which indicate 
Brahman, are themselves the padas, sentences. Among them 
(sentences), the sentences indicative of Knowledge are, ‘The 
Self alone is to be meditated on’ (Br., 1.4.7), etc., and the sen- 
tences indicative of ignorance are, *...does not know. (He is) 


like an animal...’ (ibid. 1.4.10), etc. (It) has been sung of by 
them. 


To Arjuna who had been made interested thus, the Lord 
speaks a little of the nature of the field in two verses: 


Sete ames iReader: TIT 
FOr Se: FG uo cuim g: | 
TAi FATA afra, ug 


5. The great elements, egoism, intellect, and the Unmanifest 
itself; the ten organs and the one, and the five objects of the 
senses,— 

6. —desire, repulsion, happiness, sorrow, the aggregate ©: 
the body and organs), sentience, fortitude—this field, which is 
subject to modification, has beén spoken of briefly. 


The great (mahà) elements (bhütas) are five, (viz.) eeka 
etc. Ahañkārah, egoism, is the origin of those, and it has t 
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characteristics of self-identification (with all objects). Buddhih, 
intellect, is the source of ahankara; it is the principle called 
mahat, having the characteristic of ascertainment. Avyaktam, 
the Unmanifest, is the source of that; it is the Pradhana consti- 
tuted by sattva, rajas and tamas; it is the source of everything, 
and not a product of anything whatsoever. The word eva, itself, 
is for making Prakrti understood as a certainty; (i.e.) the eight- 
fold Prakrti is this much only. The word ca, and, is used for 
conjoining the different categories. Thus then, the explanation 
has been given according to the Sankhya philosophy. 
According to the followers ofthe Upanisadic view, however, 
avyaktam means the Undifferentiated, the inexpressible power 
of God, called Maya. It has been said, *Maya of Mine, which 
is...difficult to cross over’ (7.14). Buddhi means ‘visualizing’ 
creation before its beginning. Ahankara is the will in the form, 
‘I shall become many’, which follows the ‘seeing’. After that 
comes the origination of space etc. in succession. The 
Unmanifest, mahat and ahankara, which are upheld by the 
Sankhyan philosophers, are not at all accepted by the followers 
of the Upanisads, on the grounds of their not being mentioned 
in the Upanisads, etc. This has been the conclusion (in B. S., 
1.1.5). Avyakta is what is presented in such Sruti texts as, 


One should know that Prakrti is surely Maya, and the 
supreme Lord is the Ruler of Maya, to be sure (Sv., 4. 10). 

By practising the yoga of meditation they realized the 
power of the Deity Himself, hidden by its own effects (ibid. 
1.3). 


Buddhi is of the nature of ‘visualizing’, as mentioned in, “That 
(Existence) visualized’ (Ch., 6.2.3). Ahankara 1s of the nature 
of ‘the will to become many’, as stated in, ‘I shall become many; 
I shall be born’ (ibid.). The five elements are the ones mentioned 
in the Sruti, 


From that Brahman, indeed, which is the Self, was 
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produced space. From space emerged air; fro 
fire; from fire was created water; from water 
(Tai., 2.1.1). 


m air was born 
Sprang up earth 


This view alone is the better one. 

Dasaikam ca indriyàni, the ten organs and the one, are those 
five sense-organs, viz. ear, skin, eyes, tongue; nose, and the five 
motor-organs, viz. the vocal organ, hands, feet, anus, genera- 
tive organ; and the one, viz. mind, consisting of thinking and 
doubting. Ca, and; panca indriya-gocarah, the five objects of 
the senses, are sound, touch, form, taste, and smell. They are 
objects of the sense-organs by virtue of being made known by 
them. However, (they are objects) of the motor-organs by virtue 
of being modes of (their) action. These that are such, the 
Sankhyas call them the twenty-four categories. 

lcchà, desire, is a mental modification of the nature of han- 
kering in the form, "May this be mine’, with regard to happiness 
and its means. It is also called kama and raga. Dvesah, repulsion, 
is a mental modification opposed to hankering, in the form, ‘May 
this not be mine’, with regard to paim and its cause. It is also 
called krodha; anger, and irsa, jealousy. Sukham, happiness, is 
a mental modification which comes under the ambit of sponta- 
neous desire; it has virtue as its specific cause, and it is expressive 
of the bliss of the supreme Self. Duhkham, sorrow, is a mental 
modification which comes within the ambit of spontaneous 
repulsion; it has vice as its specific cause. Sanghatah, the 
aggregate, is the body together with the organs, which is a trans- 
formation of the five great (gross and compounded) elements. 
Cetand, sentience, is a mental modification called knowledge, 
expressing the knowledge of the true nature (of things); x has 
valid means of knowledge as its specific cause. Dhrtih, fodit 
is the effort that is the cause of holding steady the body am 
organs when they are exhausted. This mention of icchá etc. 18 
suggestive of all aspects of the internal organ. Thus the Sruti, 


Desire, deliberation, doubt, faith, want of faith, fortitude, 
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lack of fortitude, shame, intelligence and fear—all these are 
but the mind (Br., 1.5.3), 


speaks of desire etc. as aspects of the mind, since, as in the case 
of earth and pot, effects are non-different from their material 
causes. 

Etat, this; ksetram, field—all that is seen, the insentient 
things beginning from the “great elements’ and ending with 
"fortitude'—, which is not the Self, because it is illumined by the 
‘witness’, the knower of the field, and which is the *3lluminable' 
and is insentient; udáhrtam, has been spoken of; samasena, 
briefly. 

(Objection:) Is it not that the Lokayatikas (Materialists) 
hold that the aggregate ofthe body and organs itself is the sentient 
knower of the field; the followers of Sugata (Buddha), that 
sentience is momentary, and cognition itself is the self; (and) 
the Nayyayikas, that desire, repulsion, effort, happiness, sorrow 
and cognition are the characteristics of the self? So, how can it 
be that all this is the ‘field’? 

To this He replies: Savikaram, together with its modifica- 
tions. Vikara means the transformations beginning with birth 
and ending with death,! which have been listed by the lexicog- 
raphers. This, which begins with the ‘great elements’ and ends 
with ‘fortitude’, with those (vikaras) is subject to the modifica- 
tions. Therefore it cannot be the ‘witness’ of the transforma- 
tions. For, one’s own origin and destruction cannot be witnessed 
by oneself! Since even as regards one’s own other qualities, it is 
illogical that they can be visualized without visualizing oneself, 
and since, if one is witnessed by oneself, there would arise the 
contradiction of the same entity being the Nominative and the 
Objective; therefore the ‘witness’ of everything is surely 
changeless. So it has been said: 


One cannot be sorrowful unless there be transformation. 


1. See under 2.20. 
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And how can there be the act of witnessing b 
(himself) changeful? As I am the witness of 
modifications of the internal organ, therefore I a 
(Br. Va., 4.3.396). 


y One who js 
thousands of 
m changeless 


Consequently, the characteristic of the field is its being subject 
to modifications, not, however, (its) being enumerated (as such). 


After having thus described the field, (now) in order to 
present elaborately its ‘witness’, the knower of the field, by 
distinguishing it from the field, the Lord states—in the five verses 
preceding (the verse), ‘I shall speak of that which is to be known’ 
(12)—the disciplines, (viz.) humility etc., for (Arjuna's) 
becoming eligible for knowing it (the knower of the field): 


amaaan giana 
wate wind Adaa: -— 


7. Humility, unpretentiousness, non-injury, forbearance, 
sincerity, service of the teacher, cleanliness, persistence, control 
of the body and organs,— 


Manitvam means praising oneself as possessing qualities 
that are there or not. Dambhitvam means making a show of one’s 
own virtues for gain, adoration, or fame. Hirisá means inflict- 
ing suffering on creatures through one’s own body, speech, or 
mind. Avoiding them are (respectively) called amanitvam, 
humility, adambhitvam, unpretentiousness, and ahimsa, nom 
injury. Ksüntih means forbearing an offence with an unperturbe 
mind even when there is some cause for mental disturbance 
because of another’s offence. Arjavam, sincerity, means absence 
of crookedness; behaving with a sincere heart, i.e. being free 
from deceitfulness towards others. Acarya here is meant to 1 
ply one who gives instructions about the disciplines leading E 
Liberation, but not the one referred to by Manu as à M 
who imparts instructions after ceremonially accepting 4 student 
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Acarya-upasanam means serving him by resorting to dutifulness 
salutation, etc. : 

External Saucam, cleanliness, consists of washing away the 
dirt of the body with earth and water; and internal cleanliness 
consists in removing the impurity of the mind, such as attachment 
etc., through contemplation on their opposites, in the form of 
discovering the defects of worldly objects. Sthairyam, 
persistence, means putting in greater effort again and again by 
one engaged in the disciplines leading to Liberation, without 
giving them up even when faced with various difficulties. Atma- 
vinigrahah, control of the body and organs, means keeping the 
aggregate of the body and organs engaged only in the disciplines 
for Liberation, by restraining their natural tendency towards what 
are opposed to Liberation. 


Further,— 


pila ical a i u 


8. —non-attachment with regard to objects of the senses, 
and also absence of egotism, (and) thinking again and again 
about birth, death, old age, diseases, miseries, and the defects 
(of the body),— 


Vairágyam, non-attachment, is a mental modification 
opposed to hankering; it is characterized by a lack of desire; 
indriyarthesu, with regard to sense-objects, sound etc., or with 
regard to objects of enjoyment that are seen or mentioned inthe 
scriptures. Ahañkārah, egotism, is pride in the form, ‘I am the 
greatest of all’, which rises in the mind even when one is not 
being praised. Freedom from that is an-ahankarah, absence of 
egotism. The word eva is used to convey the idea that none of 
these is to be left out. The word ca is used for conjoining (the 
various disciplines mentioned). Thus, that Yoga alone which 
consists of the combination—without the omission of even 
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one—of humility etc. that are twenty in number is called Ljfianam 
Knowledge. y à 

(Janma-mrtyu-jara-vyadhi-duhkha-dosa-anudarsanam:) 
Thinking again and again (about birth, death, old age, diseases 
miseries, and defects of the body)—about birth in the form of 
living within the womb and coming out of it through the passage 
of birth; about death in the form of withdrawal from all the vital 
organs; about old age in the form of loss of intelligence, power 
and brilliance, and being humiliated by others; about diseases 
in the form of fever, dysentery, etc.; about miseries, which are 
born from the loss of desirable things and from coming in con- 
tact with undesirable things, and which are caused by one’s body, 
animals, or natural calamities; and about the defects, the 
repulsiveness, of the body on account of being full of wind, 
bile, phlegm, faeces, urine, etc.; (or the meaning is) thinking 
again and again about the defects in those enumerated from 
‘birth’ to ‘miseries’; or, thinking again and again about the 
defect in the form of sorrow in those beginning from ‘birth’ 
and ending with ‘diseases’. And this, since it is the cause of 


dispassion towards objects, becomes helpful to the realization 
of the Self. 


Besides,— 


feu Satan ene. nei 


9. —non-attachment and absence of fondness with segue 
to sons, wives, homes, etc., and constant equanimity of the mi? 
with regard to getting the desirable and the undesirable;— 


Sakti, attachment, means fondness involving the mere idea, 
‘this is mine’. Abhisvanga, however, means extreme fondne5 
arising from the idea of self-identity in the form, “I myself ox 
this one’; (the idea) ‘I myself am happy or sorry, W A 
somebody else is happy or sorrowful. Absence of those has bee 
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-abhisvangah, 
hat are attach- 


says—putra-dàra-grhàdisu, With regard to son 
etc. From the use of (the word) adi, etc., it follows that (these 
are to be discarded) with regard to others as well, viz. servants 
and all others who are Objects of affection. 

Nityam ca, and Constant; sama-cittatvam, equanimity of 
the mind, having the mind free from joy and sadness; ista-anista- 
upapattisu, with regard to getting the desirable and the undesir- 
able. Upapatti means getting. The meaning is, absence of joy 
when a desirable thing is got, and absence of sadness when an 
undesirable thing is got. Ca, and, is used as a conjunction. 


Moreover, — 
aa ama RaR | 
faamaaa Ugon 


10. —and unwavering devotion to Me with single-minded 
concentration, inclination to repair into a clean place, lack of 
delight in a crowd of people, — 


Ca, and; ananya-yogena, with single-minded concentration, 
with a conviction in the form, ‘There is none superior to Lord 
Vasudeva. Therefore He alone is our goal’; bhaktih, devotion, 
love arising from the knowledge of (My) being the best of all; 
mayi, for Me, Lord Vasudeva, the supreme God; avyabhicarini, 
Which is unwavering, which cannot be obstructed by any opposite 
cause whatsoever—. That (devotion) too is a cause of Knowledge, 
as is said in, 


As long as one has not love for Me, Vasudeva, so long 
does one not become free from association with the body. 


(Vivikta-de$a-sevitvam:) Vivikta means that which is pure 
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naturally or through sanctification, (i.e.) free from impurities 

and from snakes, tigers, etc.; desa, a place, such as the banks of 
the Ganga, which makes the mind tranquil. Inclination to Tepair 
to that (kind of a place) is vivikta-desa-sevitvam. Thus there is 
the Sruti: 


One should fix the mind (on the supreme Self while 
dwelling) in a shelter, such as a cave free from wind, that is 
even, free from pebbles, fire and sand, and free from sound 
and water, and that is not a public shelter, and that is pleasing 
to the mind but not painful to the eyes (Sv., 2.10). 


Aratih, not taking delight, (jana-samsadi) in an assemblage 
(samsad) of people (jana) who are averse to Self-knowledge, 
who preach addiction to enjoyment of objects; (in an assemblage) 
which is adverse to the experience of Reality; but taking delight 
only in the assembly of pious people which is conducive to the 
experience of Reality. So has it been said: 


Association (with others) is to be shunned with one's 
whole being. And if it is not possible to shun it, (then) it 
should be with good people. Association with good people 
is, verily, the remedy (Mar., 34.23). 


Furthermore,— 


I LZ IG FLE LE o Ge Ms ss EALE LE GA Ea | 
Tat wea wedisczem $i 


11. —steadfastness in the knowledge concerning the Sel 
contemplation on the purpose of the experience of Reality 


this is spoken of as Knowledge. Ignorance is that which is other 
than this. 


7 .- cminates 
Adhyatma-jriana means the knowledge that discriminat 
between the Self and the not-Self, which occurs (in the form 
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contemplation) concerning the Self. Steadfastness (nityatva) in 
that means ‘having firmness in that alone’. For, one who is firmly 
established in discrimination becomes able to understand the 
meaning of the (Upanisadic) sentences. (Tattva-jfianartha- 
darsanam:) Of the experience of Reality ( tattva-jfina), of the 
direct realization in the form, ‘I am Brahman', which has the 
great Upanisadic sentences (e.g. *Thou art That’) as its specific 
cause, and which results from the perfection in all the disci- 
plines counting from ‘humility’ (7), the artha, purpose, is of the 
form of cessation of nescience and all the sorrows which are its 
effects; it is also of the form of Liberation consisting in the 
attainment of the Self which is absolute Bliss. The darsana of 
this means contemplation (on it). For, when there is contempla- 
tion on the experience of Reality, then there arises the urge to 
practise the disciplines for that. 

Etat, this, which consists of those beginning from ‘humility’ 
and ending with ‘contemplation on the purpose of the experience 
of Reality’, which are twenty in number; proktam, is spoken of; 
jñānam iti, as Knowledge, because they are meant for 
Knowledge. Yat anyatha atah, what is other than, contrary to, 
this, (i.e.) pride etc.; is spoken of as ajfianam, ignorance, it being 
opposed to Knowledge. Therefore the idea is that Knowledge 
alone should be accepted by rejecting nescience. 


When the question arises, What is to be attained through 
these that are called Knowledge?, the Lord, in the six verses 
beginning with ‘...that which is to be known...’, says: 


i aas gang | 
ri nn $3 


12. I shall clearly speak of that which is to be known, by 
realizing which one attains Immortality. The supreme Brahman 
is without beginning. That is called neither being nor non-being. 


Pravaksyami, I shall clearly (pra), thoroughly, speak; of 


46 
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tat, that; yat jrieyam, which is to be known by a Seeker of 
Liberation. In order to draw the attention of the hearer, the Lord 

eulogizing it by mentioning its result, says—jnatva, by knowing: 
yat, which, the entity to be known, which is going to be Spoken 
of; asnute, one attains; amrtam, Immortality, i.e. one becomes 
free from the world. What is it? Param, the supreme, all- 
surpassing; brahma, Brahman, the entity called the supreme Self, 
unlimited in every respect; which is anadimat—that which does 
not have a beginning (adi) is anadimat. Here, though the meaning 

- is obtained from merely the word anadi formed as a bahuvrihi- 
compound,! still, the (suffix) matup is used to denote 
superexcellence or constancy.” 

Some prefer (the division of this text anadimatparam into) 
the words anadi and matparam. The meaning (ofmatparam then) 
is, param, superior, mat, to Me, who am the qualified Brahman; 
ie. Brahman as the unconditioned. However, it is wrong to 
explain (the phrase as), *That (Brahman) of which I am the 
supreme power called Vasudeva’, because, the context being 
that of presenting the unconditioned Brahman, it is out of place 
to speak of possession of power. 

'The Lord states the unconditioned nature itself: Tat, That; 
ucyate, is called; na sat, neither being; na asat, nor non-being. 
That which becomes an object of valid knowledge through posi- 
tive assertion is referred to by the word sat. But that which 
becomes an object of valid knowledge through negative asser- 
tion is referred to by the word asat. However, this One is different 
from both these because It is attributeless and is by nature self- 
effulgent Consciousness—as has been said in the Sruti, 


...failing to reach which (Brahman), words, together 
with the mind, turn back (Zai., 2.4.1). 


1. That which has no adi, beginning, is anádi. ell 

2. If the word anadi, beginningless, alone is used, then it may as uii 
refer to the Unmanifest (Pradhana) etc., which also, as series, 2I* eg 
ningless. The addition of mat obviates this difficulty. 
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Since Brahman is neither the substratum of the idea of existence 
nor is It the substratum of the idea of nonexistence, therefore 
It is not expressed through any word in its primary sense, 
because in It there is nothing that can make the use of words 
possible. 

To illustrate: A word conveys its meaning on the basis of 
genus, as ‘cow’ or ‘horse’; on the basis of action, as ‘he reads’, 
‘he cooks’; on the basis of quality, as ‘white’ or ‘black’; or on 
the basis of relation, as ‘he is wealthy’, ‘he is possessed of cattle’. 
Here, by the word jati, genus, are comprehended all attributes, 
be they genus or limiting adjuncts, which are different from 
action, quality and relationship. Since even a fanciful (mean- 
ingless) word, for instance dittha, dapittha, etc., is employed 
by'making some attribute (e.g. ‘nonsense’) or itself as the oc- 
casion (for its use), therefore that also is included under the 
term genus. 

Thus, even the word àkàsa, space, of the Logicians is used 
by accepting some attribute such as ‘being the basis of sound’ 
etc.! But according to our view, since the different ‘akasa’ 
coming into being (in the different cycles of creation) are many, 
like the earth etc., therefore ‘spaceness’ is also a genus. Thus it 
(the word ‘space’) also comes under the class of words denoting 
genus. And, 'direction' does not at all exist as some entity 
different from ‘space’. ‘Time’, too, does not exist separately 
from God. Even if ‘direction’ and ‘time’ have separate exist- 
ence, then the cause of their conveying some meaning is some 
limiting adjunct, and so they continue to be included under the 
term ‘genus’ itself. Therefore, since the grounds for words being 
used (meaningfully) are of four kinds, words are of four kinds. 


1. According to the Logicians, since akasa, space, cannot be equated 
With quality, action, or relationship, therefore none of these can be the 
basis for its verbal use. Again, since akasa is one, it cannot be a genus. Thus 
the word akasa cannot convey any sense by depending on genus. Still, 
from the fact that akasa is the basis of sound, it follows that it can be 
employed to convey some sense through the relationship of 'being the 
basis of sound’. 
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That being so, the denial of ‘genus’ by saying, ‘That i 
called neither being nor non-being’, is suggestive of the dem 
of action, quality and relationship as well. By the text, ‘One 
only, without a second’ (Ch., 6.2.1), genus is denied, because it 
(genus), which applies to many, cannot be applied to what is 
only one. By the texts, ‘Qualityless, actionless’ (Adh., 62), ‘calm? 
(Sv., 6.19)!, are denied seriatim quality, action and relationship, 
By the text, '.. for, this infinite Being is unattached’ (Br., 4.3.15), 
as also, *Now, therefore, the description (of Brahman): “Not 
this, not this” (ibid. 2.3.6), all are denied. Hence it is reasonable 
that Brahman is not expressed through any word whatsoever, 

(Objection:) In that case, how was it said, ‘I shall clearly 
speak’, or how does the aphorism, ‘since the Scriptures are the 
valid means of Its knowledge’ (B. S., 1.1.3), occur? 

(Reply:) You accept that this is so because It is somehow 
presented indirectly through words. And the process of (Its) 
presentation has been explained under, ‘Someone visualizes It 
as a wonder’ (2.29). For an elaborate discussion, however, the 
Commentary (of Sankaracarya) should be referred to. 


Thus, even though when there arises the doubt of Brahman 
being nonexistence since the unconditioned Brahman is not the 
object of the idea implied by the word sat, existence, it (this doubt) 
has been removed by saying that It is not nonexistence, still, for 
removing that doubt in an elaborate way, He, by way of establishing 
Its existence as the conscious ‘Knower of the field’ through the 
limiting adjunct, (viz.) the organs of all the creatures, says: 


uda: Unfors aads fè l 
Raa: gih aiga fresh g3 


13. That (Knowable), which has hands and feet everywhere 


ms m, 
‘ 1 -The textas quoted by M. S. is not traceable. The Adh. had nre Un 
niskriyam, süksmam...ekamevádvitiyam brahma’; and the Sv. has ‘nis 
niskriyam, Santam, niravadyam, nirañjanam’. 
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which has eyes, heads and mouths everywhere, which has ears 
everywhere, exists in the creatures by pervading them all. 

l Tat, That, Brahman, the Knowable; Sarvatah-pani-padam, 
which has hands and feet everywhere, of which conscious 
‘Knower of the field’ the insentient hands and feet everywhere 
(sarvatah), in all the bodies, are for being used in their respective 
activities—. Since all the activities of insentient things are possible 
when there is a conscious substratum, therefore, with Tegard to 
that conscious ‘Knower of the field’, Brahman, which is to be 
known and which is the cause of the activities of the whole range 
of insentient things, there cannot be the doubt of Its nonexistence. 
This is the purport. Similarly, that Entity by which there are (these) 
eyes (aksi), heads (sira) and mouths (mukha) to be activated 
everywhere (sarvatah) issarvatah-aksi-éiro-mukham. So also, that 
Entity for which there exist (these) organs of hearing (Sruti) 
everywhere for being activated issarvatah-sruti-mat. (That Brah- 
man, which is) one only, eternal and omnipresent, risfhati, exists; 
loke, in the creatures, in the bodies of all the creatures; avrtya 
sarvam, by pervading them all, the totality of insentient things, 
with Its being and self-effulgence through a superimposed 
relationship. 

The idea is that It exists (in the bodies of all the creatures) 
without undergoing any change. But It is not affected even by 
an iota of the defects or excellence of the insentient world 
Superimposed on Itself. As to how the eternal, omnipresent 
Consciousness is one only in all the bodies, and not distinct 
with respect to each body, has been shown before. 


In accordance with the maxim, ‘The Transcendent is 
Presented with the help of superimposition and its negation’, it 
has been explained through the superimposition of the eae 
Creation that ‘the supreme Brahman is without beginning (12). 
Now through the negation of that (superimposition), the Lord, 
for the sake of the knowledge of the Unconditioned (Brahman), 
begins to explain that ‘It is called neither being nor non-being 
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wat aAa | 
ae wdweda Pap yo a evn 


14. (Though) devoid of all the organs, It (still) shines 
through the functions of all the organs; and (though) verily 
unattached, (still) It is the support of all; (though) without 
attributes, (still) It is the enjoyer of the attributes! 


(13.14 


That (Brahman), though in reality sarvendriya-vivarjitam, 
devoid ofall the organs; stiil, sarvendriya-guna-abhasam, It shines 
through the functions of all the organs; it seems to shine as the 
object of the respective organs through their gunas, functions— 
through ascertainment, thinking, hearing, speaking, etc. of the 
internal, organs, intellect and mind, and all the external organs, 
the ear etc. That Brahman, the knowable, seems to be functioning 
in accordance with the functions of all the organs, as the Sruti 
says, ‘It thinks (dhyayati), as it were, and moves (/elayati), as it 
were’ (Br., 4.3.7). Here ‘dhyanam, thinking’ is used suggestively 
for the functions of the sense-organs, (and) ‘/elayanam, 
movement’ is suggestive of the functions of all the motor-organs. 

Ca, and; similarly, that Brahman, the Knowable, though in 
reality asaktam eva, verily unattached, devoid of all relation- 
ships; still, It is sarva-bhrt, the support of all, through Maya. It 
is sarva-bhrt in the sense that It, in Its nature as Existence, 
supports and nourishes all the imagined things. For, an error 
without a substratum is impossible. So also, though from the 
highest standpoint It is nirgunam, without attributes, SUT ely free 
from the gunas, sattva, rajas and tamas; yet It is guna-bhoktr 

ca, the enjoyer of the gunas, of sattva, rajas and tamas, trans- 
formed into happiness, sorrow and delusion; (It becomes te 
enjoyer) through sound etc. This is the meaning. 


afer Tam aa a \ 
Weare wea atts a dq i£! 


à ag and 
15. It exists outside and inside (all) beings; the moving 
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the non-moving are That alone. It is incomprehensible due to 
subtleness. It is also remote, (and) also near! 


Bhütünàm, of the creatures, which have the nature of 
coming into being, of all the created things, which are imaginary; 
the non-imaginary basis bahir-antah ca, outside and inside, is 
one only, just as a rope pervades through and through a ‘snake’, 
a ‘line of water’, etc. which are imagined on it. This is the 
meaning. Hence all creatures, acaram, the unmoving; ca caram, 
and the moving; are That eva, alone, because they are one with 
the substratum. The idea is that nothing among the imagined 
things remains outside That. Though It is thus all-pervasive, 
still, tat, It; is avijfieyam, incomprehensible; siiksmatvat, due to 
subtleness, due to being without form etc.; It does not become 
fit for being known as ‘This is so.” For this very reason, It is ca, 
also; diirastham, remote, billions of yojanas! away, as it were, 
because It is not attainable even in a thousand crores of years by 
those who are devoid of the disciplines needed for the knowledge 
of the Self. But tat; It; is antike ca, also near, to those who are 
equipped with the disciplines needed for Knowledge; It is indeed 
not remote, because of being (their) Self. (This is) in accordance 
with such Sruti texts as, 


It is farther away than the far-off, and It is near at hand 
in this body. Among sentient beings It is (perceived as) seated 
in this very body, in the cavity of the heart (Mu., 3.1.7). 


The Lord elaborates what was stated as, It is one only, which 
‘exists (in the creatures) by pervading them all’, for silencing 
those schools of thought which hold that the Self differs from 
body to body: 


afar a sqq fannie a fey | 
sud a asta afew wufaw] a diss 


l. Yojana: eight or nine miles. 


“RS 
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16. And that Knowable, though undivided; a 
existing as divided in all the beings; and It is the su 
the beings, as also the devourer and the originator. 


ppears to be 
stainer of al] 


Tat, that (Brahman); is avibhaktam, undivided, 
ent, one only; bhütesu, in all the beings, but not different with 
respect to each body, because It is all-pervasive like Space. Even 
then, owing to Its being perceived as identified with the bodies, 
sthitam, It exists; iva, as though; vibhaktam, separate, in each 
body. The meaning is that the appearance of difference in It is 
because of Its having limiting adjuncts; it (difference) is unreal 
like (the divisions) in space. 

Objection: Can it not be argued thus: Let the *knower of 
the field' be all-pervasive and one. But Brahman, which is the 
origin of the world, is certainly different from it (the *knower of 
the field")? 

The Lord says: No. It (the Knower of the field) is bhüta- 
bhartr, the sustainer of (all) the beings, that which sustains all 
the creatures during the continuance of the world; (It is) also 
the grasisnu, devourer at the time of dissolution; and 
prabhavisnu, the originator of everything at the time of creation, 
as rope etc. are of snake etc. that are imagined through ignorance. 
Therefore that very Brahman, which is the cause of the 
continuance, dissolution and origination of the world, is the same 


“Knower of the field’ in each body and is the Knowable; It is 
not different from that. 


non-differ- 


Objection: Will It not verily be insentient if, even though 
existing everywhere, It is not perceived? 

Reply: It will not be so, because it is reasonable that, though 
It is self-effulgent, still, It is not perceived by the organs etc. on 
account of Its being formless etc. 

This the Lord says: 


ARA eA: wegen q 
I Wa wmm ee weder fatter qeu 
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17. That is the Light even of the li 
beyond darkness. It is Knowled 
which is) attained through Knowl 
in the hearts of all. 


ghts; It is said to be 
ge, the Knowable, and (that 
edge. It exists in a Special way 


Tat, That, Brahman which is the Knowable; is the jyotih, 
Light, the Illuminator; api jyotisam, even of the lights, of the 
illuminators, the sun etc. and the intellect etc.; of even the 
external ones and the internal ones, because it is reasonable that 


` the Light that is Consciousness should illumine the insentient 


lights. (This follows) also from the Srutis: 


Being illumined by which Light the sun shines (Tai. Br., 
3.12.9.7). 

...through His lustre all these are variously illumined 
(Ka., 2.2.15), etc. 


The Lord too will say, *The light which is in the sun, which 
illumines the whole world,’ etc. (15.12). 

. Objection: Though in Itself It has no insentience, will It 
still not have contact with the insentient? 

The Lord says: No. By the Srutis, ‘He is superior to the 
(other) superior imperishable (Maya) (Mu., 2.1.2), etc., as also 
by those who deliberate on Brahman, ucyate, It is said to be; 
param, beyond; tamasah, darkness, the insentient things as a 
whole. That Brahman is the supreme Reality which is untouched 
by nescience and its effects which are ultimately not real, be- 
cause there can be no contact between being and non-being. So 
it has been said: 


A real contact of that which has no association with 
that which has association; of that which is changeless with 
the changeful; of the Self with the not-Self, is illogical (Br. 
Va., 4.3.1179). 


(This follows) also from the Sruti, ‘...resplendent like the sun 
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(13.17 
and is beyond darkness’ (Sv., 3.8). By ‘resplendent like the sup» 
it is meant that It does not depend on s n 


) í : ome other light for m 
self-effulgence; i.e. It is the illuminator of all. Since It is RE 


effulgent and untouched by the insentient, therefore It isjñänam 
Knowledge, Consciousness Itself, revealed in the menta] modi- 
fication created by the valid means of knowledge (the great 
Upanisadic sentences). Therefore That Itself is JReyam, the 
Knowable, worthy of being known because It is unknown, 
(and) because the insentient, on account of the absence of 
unknowability in it, is not worthy of being sought to be known! 

How then is It not known by all? To that the Lord says: 
Itisjfana-gamyam, to be reached, attained, through the afore- 
said group of spiritual disciplines beginning from ‘humility’ 
and ending with ‘contemplation of the purpose of the experi- 
ence of Reality’, which is called Knowledge (jana) since it is 
the cause of Knowledge; but (It is) not (attained) without those 
(spiritual disciplines). This is the meaning. 

(Objection:) If It is to be attained through spiritual disci- 
plines, then is It separated by a distance? 

The Lord says, No; visthitam, It exists in a special way 
(vi); hrdi, in the hearts, in the intellects; sarvasya, of all, of the 
creatures as a whole. Though It exists equally everywhere, still, 
It is manifest there (in the intellect) in a special way, both as the 
Jiva and also as the inner Controller, like the rays of the sun 
in a mirror, a crystal, etc. Though, as a matter of fact, verily 
not remote, still, through error, It seems to be a remote thing; 0n 
the cessation of nescience, which is the source of all errors, It 
is attained, as it were. This is the meaning. 


"Lord 
The ‘field’ etc. have been spoken about. (Now) the Lor 


1. Knowledge means removal of the covering which is of the aine 
of nescience. For the ignorant, Consciousness remains covere £6 
nescience. Therefore It is worthy of being known. But in the ES 
insentient things, which are themselves forms of nescience and are ma 


: : ; is admitted by the 
of common experience, no such covering of nescience is adm 
Vedantin. 
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concludes by speaking of the person eligible and of the result: 


sfr Sb am ae Gb ae umm 1 
"xh Usa wearer gN 


18. Thus has been spoken of in brief the field, as also 
Knowledge and the Knowable. By understanding this My devotee 
becomes qualified for My State. 


Iti, thus, in this way mentioned above; uktam, has been 
spoken of, in brief (samasatah) by Me; ksetram, the field, 
enumerated from the ‘great elements’ to ‘fortitude’; tatha, as 
also; jHanam, Knowledge, beginning from ‘humility’ and ending 
with ‘contemplation on the purpose of the experience of Reality’; 
ca, and; jñeyam, the Knowable, commencing from ‘The supreme 
Brahman is without beginning’ and ending with ‘It exists in a 
special way';—ali the three, by quoting from the Srutis and the 
Smrtis for favouring persons of poor intellect. Thus far indeed 
is the purport of all the Vedas and the import of the Gita as well. 

And the Lord says: In this matter the eligible person is, 
indeed, My devotee who is possessed of the characteristics 
mentioned in the preceding chapter. Vijaya, by understanding, 
by knowing through discrimination; etat, this—the field, 
Knowledge, and the Knowable as stated; madbhaktah, My 
devotee, he who has dedicated his entire selfhood to Me, Lord 
Vasudeva, the supreme Teacher, (and) for whom I alone am the 
refuge; upapadyate, becomes qualified; madbhavaya, for My 
State, for the State of supreme Bliss which is free from all evil, 
for Liberation; he becomes fit to attain Liberation, as is stated 
in the Sruti: 


He who has supreme devotion to the Deity, and as much 
of it to the guru as to the Deity, to him, indeed, to the great- 
souled one, these subject-matters that have been spoken of 


become revealed (Sv., 6.23). 
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Me alone anq 
objects, follow 


So the idea is that one who is desirous of the su 
Goal should, by constantly taking refuge in 
rejecting the hankering for enjoyment of trifling 
only the means to self-realization. 


Thus, by the text so far has been explained this much— 
‘which is that field, and how it is’ (3). Now has to be explained 
this much—‘what its changes are, and from what cause arises 
what effect; and who He is, and to whom the powers belong’ 
(ibid.). As to that, by stating that Prakrti and Purusa are the cause 
of the worldly state, (the text) ‘what its changes are, and from 
what cause arises what effect? is being explained in the two 
verses beginning with ‘Prakrtim’. However, (the text) ‘and who 
He is, and to whom the powers belong’ (is being explained) 
by the two verses beginning with ‘Purusah’ (21). This is the 
division. 

As regards this, in the seventh chapter, after introducing 
the two Prakrtis of God, the higher and the lower, characterized 
as the ‘knower of the field’ and the ‘field’, it was said, ‘...all 
things (sentient and insentient) have these as their source’ (7.6). 
Among them, the inferior Prakrti is characterized as the ‘field’; 
but the higher (Prakrti) is characterized as the jiva. Thus having 
stated that they are beginningless, (now) it is being stated that 
the creatures have those two as their source: 


watt wes da frat sma | 
fears qida fats spia, 123i 


19. Know for certain both Prakrti and Purusa to be verily 
without beginning; and know the modifications, as also the 
qualities, as born of Prakrti itself. 


Prakrti is what is called Maya, the power of God, consist" 
ing of the three gunas, which was characterized as the ‘field 
and was spoken of before (in 7.5) as the inferior Prakrti. As for 
the superior Prakrti, called Jiva, which was spoken of before, 
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that is here mentioned as purusa. Thus there is no contradiction 
between the previous and the later (texts). 

Viddhi, know; api, for certain; ubhau, both; prakrtim, Pra- 
krti; ca, and; purusam, Purusa; to be eva, verily; anádi, without 
beginning; to be those that have no source. To explain: Prakrti 
is beginningless because of being the source of the whole 
universe, and because, if that again has a source, it will lead to 
an infinite regress. The Purusa is beginningless because the 
whole universe has come into existence as a result of his merit 
and demerit. For, joy, sorrow and fear are noticed in a newborn. 
Otherwise there would arise the contingency of the loss of what 
is merited and the emergence of what is not merited. Since Prakrti 
is beginningless, therefore the previous statement (in the seventh 
chapter) that it is the source of creatures stands to reason. 

This is what the Lord says: Ca, and; viddhi, know; thesixteen 
vikaran, modifications, viz. the five great elements and the eleven 
organs; ca, and; gundn, the qualities, (i.e.) joy, sorrow and delusion, 
which are forms ofsattva, rajas and tamas; as prakrti-sambhavan, 
born of Prakrti, derived from Prakrti; eva, itself. 


In the course of considering the origin of the modifications 
from Prakrti, He shows that the Purusa is the source of the 
worldly state: 


JEn: EE TM I3o II 


20. In the matter of being the agent of transformation into 
body and organs, Prakrti is said to be the cause. The Purusa is 
the cause so far as the feeling of happiness and sorrow is 
concerned. 


Karya is the body; the karanas are the thirteen organs 
existing in it. The (sense-)objects and the elements forming the 
body stand mentioned here by the use of (the word) karya. And 
qualities, in the form of happiness, sorrow and delusion, are 
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comprehended by the use of (the word) karana, because the 
are dependent on the karanas. In the matter of being the ee 
(kartrtve) of transformation into those body and Organs; prakrtih 
Prakrti; ucyate, is said—by the great sages; to be the hetuh, cause, 
Even if the reading be karya-karana, with an elongation (of a), 
the meaning remains the same. 

Thus, after having explained that Prakrti is the source of 
the worldly state, He states what kind of that (causality) the 
Purusa also has: Purusah is the ‘knower of the field’, explained 
before (under 7.5) as the superior Prakrti. He is ucyate, said to 
be; hetuh, the cause; bhoktrtve, so far as the feeling; sukha- 
duhkhanam, of all happiness and sorrow, (i.e.) of happiness, 
sorrow and delusion, which are objects of experience, is 
concerned; (that is to say, so far as) experiencing them in asso- 
ciation with the mental modifications! is concerned. 


What is the reason for that which was spoken of as the 
experience of happiness and sorrow by the Purusa and his 
worldly state? This is being answered: 


: Wee fe Wen fers] 
Su Wrasse E WR it 


21. Verily, being seated in Prakrti, the Purusa experiences 
the qualities born of Prakrti. This one's contact with the qualities 
is the cause of births in good and evil wombs. 


Prakrti stands for Maya. Hi, verily; prakrtisthah, being 
seated in Prakrti, having falsely accepted her as identified with 
himself; purusah, the Purusa; bhunkte, experiences; gunan, the 
qualities; prakrtijan, born of Prakrti. Hence, sad-asad-y a 
Janmasu, as regards births in good (sad) and evil (asad) WOM : 


: ol: aa jects 
1. The Purusa’s ‘experience’ consists in the association of the 0bJ€ 


a . 1 1c 
in the form of happiness etc. with the mental modifications on WP 
Consciousness is reflected. 
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(yoni), which are the sources of experiencing the qualities born 
of Prakrti—sad-yonis are those who are born of good wombs 
(viz.) gods and others; for, the desirable sáttvika result is enjoyed 
by them; asad-yonis are those who are born of bad wombs, (viz.) 
animals etc.; for, the undesirable tamasika result is enjoyed by 
them; sad-asad-yonis are those who are born of good and bad 
wombs, (viz.) Brahmins and other human beings, because they 
have in them a mixture of merit and demerit; for, the mixed 


rājasika result is experienced by them; hence, with regard to - 


that (birth in good and bad wombs)—; guna-sangah, contact 
with the qualities, self-identification with Prakrti consisting of 
sattva, rajas and tamas; asya, of this one, of the Purusa; is verily 
karanam, the cause. However, for that unattached one (Purusa) 
there is naturally no worldly state. 

Or, gunasangah means hankering for, desire for, the gunas— 
sound etc.—in the form of (as giving rise to) happiness, sorrow 
and delusion. That itself is karanam, the cause; asya sad-asad- 
yoni-janmasu, as regards the births of this one in good and bad 
wombs. This follows from the Sruti, 


“What it desires, it resolves; what it resolves, it works 
out; and what it works out, it attains’ (Br., 4.4.5). 


In this interpretation also it is to be noted that self-identification 
with Prakrti is the basic cause. 


Thus, in this way it has been said that the Purusa has the 
worldly state on account of false self-identification with Prakrti, 
but not naturally. When the question arises, What, again, is his 
true nature in which there is no worldliness?, the Lord, pointing 
directly to his true nature, says: 


sega a Wat Wie Aes: | 
resi ie fae. WCG WNL 


22. Though existing in the body, the Purusa is transcendental ' 
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o (in the Srutis) 
on. 


because he is the most proximate Witness, the 
Sustainer, and the Experiencer; and he is referred t 
by the words paramátmà (supreme Self) and so 


Though existing in the form of a jiva asmin, 
body, which is a transformation of Prakrti; purusa 
is in reality parah, transcendental, untouched, by the gunas of 
Prakrti. That is, in His true nature He is not a worldly being, 
because (He is) upadrastà, the Witness. As when the priests and 
the performers of sacrifices remain busy with the rituals 
connected with the sacrifices, there is another priest seated near 
them who, remaining unengaged himself, observes the merits 
or faults in the performances of the priests and in the sacrifices 
by virtue of his being an expert in the sacrificial lore, similarly 
with regard to the activities of the body and organs, there is the 
Purusa who is not Himself engaged in them, who is different 
from them, and who is the proximate Witness—but not the 


agent—of the body and organs, together with their activities— 
as has been said in the Sruti, 


in this; dehe, 
h, the Purusa; 


He is untouched by whatever He sees in that state, for 
this infinite Being is unattached (Br., 4.3.15). 


Or, among the witnesses—body, eyes, mind, intellect and Self, 
the Self—, Purusa, who is the most proximate (upa) witness 
(drastà) in comparison with the external (witnesses)—body 
etc.—, is the upadrasta; because the word upa conveys the idea 
of nearness, and because this (nearness), in the form of being 
non-separably proximate, culminates in the indwelling Self. h 
Ca, and; (the Purusa) is the anumanta, Permitter. Hone 
Himself inactive in the midst of the activities of the body an 
organs, He still seems to be active because, by His mere pros. 
imity, He is favourable to them. Hence He is the anumanta. E. 
the Purusa is the anumanta because, even though He 1$ ved 
Witness, He never prevents the body, organs, etc. when they @ : 
engaged in their own activities—as is said in the Sruti, (He! 
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the Witness, the bestower of intelligence’ (Sy., 6.1 1). 

He is bhartà, the Sustainer—the sustainer and nourisher, 
through His own existence and self-effulgence, of body, organs 
mind and intellect, which form an aggregate and are endowed 
with a semblance of Consciousness, 

He is the bhokta, Experiencer, without being affected in 
any way, in the sense that He illumines, through His own nature 
as Consciousness, the intellect's experiences in the form of hap- 
piness, sorrow and delusion. 

He is mahesvarah, the great Lord. Being omnipresent and 
independent, He is great and Lordly; hence He is mahesvarah. 
He is the paramatma, the supreme Self, who, endued with the 
aforesaid attributes of being the Witness, etc., is the supreme 
(parama), superexcellent, Self (Gtmà), of those beginning with 
‘body’ and ending with ‘intellect’, which are imagined through 
nescience to be the Self. Iti api, thus, with this word also; He is 
uktah, referred to, in the Sruti. From the use of the word ca it 
follows that this supreme Purusa Himself is spoken of by such 
words as *upadrastà, the most proximate Witness’ etc, as well. 
It will also be said later, ‘But different is the supreme Purusa 
who is spoken of as the transcendental Self’ (15.17). 


Thus, then, stands explained the text, ‘and who He is, and 
to whom the powers belong’ (3). Now He concludes what was 
said in, ‘by realizing which one attains Immortality’ (12): 


a wi aft ged weft a qM ae | 
ees aaa TEEN 


23. He who knows thus the Purusa and the Prakrti along 
with the qualities is not born again, even if he continues to live 
in any manner whatsoever. ' 


Yah, he who; vetti, knows, directly experiences; evam, thus, 
in the way stated (above); purusam, the Purusa, as, I am this 
One’; ca, and; knows the unreal prakrtim, Prakrti, nescience; 


47 
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gunaih saha, along with the qualities, which are its own trans- 
formations, as having become sublated by the Knowledge of 
the Self thus—‘Nescience and its effects have been eliminateg 
with regard to me’; sah, he; na (abhijayate), is not born; bhiyah 

again; api, even if, due to prarabdhakarma; vartamanah, he 
continues to live; sarvathà, in any manner whatsoever, by trans- 
gressing injunctions as Indra (did).! 

After the fall of the present body of the enlightened man, 
he does not become embodied again. Because it has been said 
in diverse ways that, when nescience is sublated by enlighten- 
ment, there can be no (further) effects of it. This accords with 
the aphorism, 


On the realization of That, there occur the non-attach- 
ment and destruction ofthe subsequent and the previous sins 
respectively, because it is declared to be so (B. S., 4.1.13). 


The intention of using the word api, even, is to imply—‘What 
need it be said that one who lives without transgressing the 
injunctions, who continues in his duties, is not born again!’ 


In this connection are being stated these alternative 
disciplines for the realization of the Self: 


ramet yaa GRPNerWTHINUI | 
sra eR ata adata aat evi 


24. Through meditation some realize the Self in (their) 
intellect with the help of the internal organ; others through 
Sankhya-yoga, and others through Karma-yoga. 


Indeed, here (in the field of spiritual disciplines) there ie 
four kinds of people: some are the best, some are mede 
some are weak, some are weaker. The Lord speaks of the spiritu 


1. See Kau., 3.1. 
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discipline for Self-realization in the case of 
these: Dhyanena, through meditation, thro 


manana, 
: : ome, the 
best yogis; directly pasyanti, realize; atmanam, the Self, the 
ana, with 
the help ofthe internal organ, which has been perfected through 
meditation. 

He speaks of the discipline for Self-realization in the case 
of the mediocres: Anye, others, the mediocres; sankhyena 
yogena, through Sankhya-yoga, through contemplation that 
results from vicara on the Vedantic texts thus—‘These things, 
the transformations of the three gunas, are all the not-Self and 
are unreal. I am the Self, the witness of those things; I am eternal, 
all-pervasive, changeless, real, and devoid of all kinds of con- 
tact with matter'—, which (contemplation) is in the form of 
Sravana and manana occurring before nididhyàsana, which is 
preceded by discrimination between the eternal and the non- 
eternal, etc.;—(the portion) ‘realize the Self in (their) intellect 
is understood. That is to say, (they realize) after its (Sankhya- 
yoga's) developing into dhyana (meditation). 

The Lord speaks of the disciplines for Self-knowledge in 
the case of the weak: Ca apare, and others, the weak ones; karma- 
yogena, through Karma-yoga, through the multifarious duties 
Which are enjoined by the Vedas, which are appropriate for the 
Concerned castes and stages of life, which are undertaken with 
the idea of dedication to God, and which are devoid of (any) 
expectation of gain (for oneself); —(the portion) ‘realize the Self 
in (their) intellect’ is understood. That is, (they realize) through 
Sravana, manana and dhyana which arise after purification of 
the mind. d 


The Lord speaks of the disciplines for Knowledge in the 
case of the weaker ones: 
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sra ewe: pure summ | 
Wsfü efc seq gitar: dun 


25. Others, however, who do not know thus, take to think- 
ing after hearing from others. Even they, too, who adhere to 
hearing, certainly overcome death. 


[13.25 


Anye, others; tu, however—the word tu is used to point out 
the distinction from the three kinds of eligible persons mentioned 
in the previous verse—; ajanatah evam, who do not know thus, 
(who do not know) the Self as spoken of, through even any one of 
these methods; upasate, take to thinking—by becoming imbued 
with faith; $rutva, after hearing; anyebhyah, from others, from 
compassionate teachers, on being told, ‘Think of this thus’; te api 
ca, even they, too; sruti-parayanah, who adhere to hearing, who 
though themselves incapable of deliberation are entirely intent 
on hearing only the instruction of the teacher with faith; ati-taranti 
eva, certainly overcome; mrtyum, death, the worldly state. 

From the use of the word api, even, in te api, the intended 
idea is, ‘It goes without saying that those who are themselves 
capable of deliberation overcome death.’ 


Since the worldly state is a creation of nescience, therefore 
Liberation is logically possible through enlightenment. For 
emphasizing this idea, worldliness and the Knowledge that 
sublates it are being elaborated till the end of the chapter. As 
regards that, He explains what was stated before in the text— 
"This one's contact with the qualities is the cause of births 10 
good and evil wombs’ (21): 


marae fated way | 
gaara TES MATT RAN 


26. O scion of the Bharata dynasty, whatever object, wee 
or non-moving, comes into being, know that to be from the a 
sociation of the field and the Knower of the field! 
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O scion of the Bharata dynasty, yavat sattvam, whatever 
object, moving (jangama) or non-moving (sthavara); all tat 
that; sañjāyate, comes into being; ksetra-ksetrajfia-sariyogàt, 
from the association of the field and the Knower of the field. 
The ksetra, field, is all that is visible, which consists of nescience 
and its effects, which is insentient, inexplicable, and both real 
and unreal. The ksetrajfía, Knower of the field, is different from 
that and is its illuminator; It is self-effulgent, supremely real, 
Existence and Consciousness, unattached and uninvolved, 
attributeless, and nondual. Their samyoga, association, is caused 
by not discriminating between them due to Maya; it is a false 
superimposition of identity, and consists in conjoining the real 
and the unreal. Viddhi, know, thus that, from that alone are born 
all those that are effects. Hence the worldly state, which is due 
to ignorance about the true nature (of the Self), like dream 
etc., deserves to be destroyed by Self-knowledge. This is the 
purport. 


Having thus spoken about the worldly state consisting of 
nescience, He, for the sake of stating the enlightenment which 
annihilates this, explains what was stated before in, ‘He who 
knows thus the Purusa’ (23): 


i Rod TAIN | 
SE Du Des uya a uya d 3e! 


27. He sees who sees the supreme Lord as the same, perma- 
nent and imperishable in all the beings which are perishable. 


Sarvesu bhütesu, in all the beings, which have the char- 
acteristic of being born, which consist of the moving and the 
non-moving living beings, which are mutually different due 
to being subject to changes in the form of various kinds of 
births etc. and due to having inferior or superior states, and - 
which are hence unsteady—for, objects, which are changeful 
every moment, cannot continue without change even for a 
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moment—, and which, for this very reason, are in a State of . 
being mutually the opposers and the opposed; and Which, even 
so, are vinasyatsu, perishable, possessed of the characteristic of 
being destroyed no sooner than they are seen, comparable to 
magic, cities in space, etc.; yah, he who, with the insight of the 
scriptures; pasyati, sees; parame$varam, the supreme Lord, who, 
being the giver of reality and self-expression to all the insen- 
tient things, is devoid of the state of being the opposer or the 
opposed; who is untouched by all the defects, who is samam, 
the same, of the same nature everywhere, one in every body; 
who is tisthantam, permanent, on account of being devoid of 
such transformations as birth etc., (1.e.) who is changeless; who 
isavinasyantam, imperishable, not sublated even when the whole 
of duality, which has the nature of being destroyed no sooner 
than it is seen, is sublated;—(he who sees) thus through 
discrimination the Self which is in every way different from the 
insentient creation—sah, he alone; pasyati, sees the Self, like 
one who eliminates the illusion of dream through the 
consciousness of the waking state. 

Butthe ignorant man, like a dreamer, seeing contrarily due 
to error, does not see at all, because error is characterized by 
non-perception. Indeed, one who sees a rope as a snake is not 
referred to as ‘he sees’; for, the seeing of a snake is as good as 
not seeing the rope. . 

From the realization of the pure Self which is not tainted 
thus by anything else, nescience, which has no reality and 1s 
characterized by non-perception of the Self, becomes sublated. 
From that follows (instantaneously) the sublation of its effects, 
the worldly state. This is the meaning. 

Here the noun, dtmanam, the Self, is to be understood A 
the force of the adjectives (viz. same, permanent, supr: eme Lor if 
and imperishable). Or, paramesvaram, the supreme Lord, 1$ itse 
the noun. The contrary qualities of difference, unsteadiness an 
being mutually the opposer and the opposed, which are inher id 
in matter, are derived by implication from such attributes 0f t ; 

Self as sameness, changelessness and supreme Lordship- Other 
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(attributes) have been stated clearly (in the verse). This is the 


distinction. 


The Lord praises this realization of the Self which is such 
by mentioning its result so as to arouse a liking (for it): 


mi uyahe wda anata | 
7 ferret wu nf udi f TEZAT 


28. Since by seeing God who is the same and uniformly 
present everywhere he does not annihilate the Self by the Self, 
therefore he reaches the supreme Goal. : 


Samavasthitam means uniformly present as free from the 
changes— beginning from birth and ending with death—which 
created things are subject to. Thus is deduced imperishability. 
The others (attributes) have been explained before. Thus pasyan, 
seeing the Self possessed of the aforesaid attributes, (i.e.) di- 
rectly experiencing through scriptural.insight thus—'I am This’; 
na hinasti, he does not annihilate; atmanam, the Self; atmanà, 
by the Self. Indeed, all ignorant people, by themselves denying 
the Self—which is the supreme Reality, one, a non-agent and 
non-enjoyer, and supreme Bliss by nature—through ignorance 
which is capable of generating the idea, ‘It does not exist; It 
does not reveal Itself", even with regard to a thing that is existent 
and self-revealing, make it nonexistent, as it were. In this way 
they injure the Self. 

Similarly, by destroying their self in the form of the 
aggregate of body and organs, which had been accepted as the 
Self because of ignorance, they take up a new one under the 
influence of (past) deeds. Thus they verily destroy It. Hence the 
ignorant people as a whole are killers of the Self in either way, 
With regard to whom there occurs a Smrti in the form of an 
utterance of Sakuntala. 


What sin remains uncommitted by that thief who steals 
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away the Self, who comprehends the Self otherwise than what 
It (really) is! (MDbA., Sā., 1.74.27),! 


and the Sruti, 


Those worlds of the demons (asüryà) are cove 
blinding darkness. Those people that kill the Self got 
after giving up this body (I$., 3). 


red by 
o them 


- Asüryà means those that belong to the demons; i.e. those which 
are to be experienced by persons having a demoniacal nature. 
"People that kill the Self? means those who identify themselves 
with the not-Self. Hence, he who is a knower of the Self sublates 
his identification with the not-Self through the realization of 
the pure Self. So, as a result of having attained his true nature, 
he does not annihilate the Self by the Self. Tatah, therefore, due 
to the absence of annihilation of the Self; yati, he reaches; 
paramam, the supreme; gatim, Goal; i.e. he attains Liberation 
in the form of cessation of nescience and its effects. 


(Objection:) Are not the selves, the performers of good and 
bad deeds, different in each body, and unequal on account ofbeing 
the experiencers of the variegated respective fruits? Hence, how 
is it said that, seeing the one Self that is present in all the beings and 
is the same, he does not annihilate the Self by the Self? 

Therefore He says (in answer): 


vara a anit ranma dst: | 
a: Wy wememamegHR a uya NRS II 


29. And he who sees actions as being done in every Way by 
Prakrti itself, and (sees) the Self as the non-agent, he sees: 


a sf 3 
1. This quotation, as given by M.S., is the same as the verse 2.4.25 


of the Br. Va. However, in the Mbh. it is found with the second half of the 
verse coming first. 
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Yah, he, the discriminating person, who; pasyati, sees; 
karmani, actions, which are begun with speech, mind and body; 
as kriyamanani, being done; sarvasah, in every way; prakrtya 
eva, by Prakrti itself, by God's Maya itself, which is the source of 
all changes, which consists of the three gunas, which has taken 
the shape of the aggregate of the body and organs—but not (as 
being done) by the Purusa who is free from all changes—; tatha, 
and—the word tatha being used for referring to the verb pasyati; 
who, even when the actions are being done thus by the ‘field’, 
sees (pasyati) àtmanam, the Self, the Knower of the field; as 
akartaram, the non-agent, bereft of all limiting adjuncts, unattached, 
one, and the same everywhere; sah, he; pasyati, sees. He is the seer 
of the supreme Reality, as explained before (27). 

It has been established before that although the field, to- 
gether with its transformations, has differences and inequality 
in every body as a result of being the agent of various respec- 
tive actions, still, there is no proof at all of difference in the 
Self, which is attributeless and actionless like space. 


Thus then, by admitting for the time being the perception 
of differences among the ‘fields’, the seeing of differences in 
` the Knower of the field has been ruled out. Now, however, He 
rebutts even the seeing of differences among the fields on the 
ground of their being born of Maya. 


"er pnan | 
wd va a fae wel wd Wer diae 


30. When one deliberates, in accordance with the instruc- 
tions ofthe scriptures and the teacher, on the state of separateness 
of the created things as being rooted in the One, and on their 
manifestation (also) as being from That, then one becomes 
identified with Brahman. 


Yada, when, at the time when; anupasyati, one deliberates 
(pasyati) by himself, in accordance (anu) with the instructions 
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of the scriptures and the teacher, on the state (bhayg 
rateness (prthak), mutual differences, of all the created things 
(bhuta), moving and non-moving, of the totality of matter; as 
being ekastham, rooted in the One, resting, imagined, on the 
same Self which is Existence by nature; (deliberates on the State 
of separateness of the totality of matter) as being not different 
from the true nature of the Self as Existence, thus—‘A]] this is 
but the Self’, because any imagined thing cannot be different 
from the substratum; and in this way also considers, in accor- 
dance with the instructions of the scriptures and the teacher, 
their vistaram, manifestation, the divergence of the created 
things, which is like a dream or magic; to be tatah eva, from 
That Itself, from the one Self, due to Maya; tadā, then, at that 
time; sampadyate, he becomes identified with; brahma, 
Brahman. Because of the absence ofthe perception of differences 
among things of the same or different classes, he becomes 
Brahman Itself, which is free from all evils. 
(This is) in accordance with the Sruti, 


) of Sepa- 


When to the man of realization all beings become the 
very Self, then what delusion and what sorrow can there be 
for that seer of Oneness? (is., 7). 


In the text, *And...by Prakrti itself’ (29), multiplicity of 
selves has been refuted. But in the text, ‘When...the state of 
separateness of the created things’, multiplicity of the not-Selfs 
as well (has been denied). This is the distinction. 


Although the Self has no agentship in Itself, It can still 
have an agentship arising from a limiting adjunct (in the form) 
of contact with a body. In the course of refuting this doubt, he 
elaborates the text, (And) he who sees...and (sees) the Self as 
the non-agent, he sees’ (29): 


amaa eaaa: | 
mish arta a AA a fret navi 
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31. Being without beginning and without qualities, O son 


of Kunti, this immutable, supreme Self does not act, neither is 
It affected; although existing in the body. 


Ayam, this, the directly experienced; paramatma, supreme 
Self, the inmost Self which is non-different from the supreme 
Lord; is avyayah, immutable—avyayah means that which does 
not change; i.e. It is devoid of all transformations. As to that, 
mutability is of two kinds—it is either through the origination 
of a thing as it is, or, even when the thing in itself cannot be 
subject to birth, through the origination of attributes. Of these, 
the first He refutes by saying, andditvat, being without 
beginning. Adi implies a previous state of nonexistence. And 
that is not there in the Self, which is ever present. Hence, as It 
has no cause of birth, so It has no birth. For, that which has no 
beginning cannot possibly have birth. And when that is absent, 
the other changes that follow it cannot be possible at all. There- 
fore the idea is that It does not change through a change of Its 
nature. 

The Lord refutes the second by saying, nirgunatvat, being 
without qualities, i.e. being without attributes. Surely, no attribute 
can be added or subtracted without changing the thing itself, 
because a thing and its attributes are inseparable. But this One 
is attributeless. So the meaning is that It does not change through 
attributes even—as stated in the Sruti, ‘This Self is indeed 
immutable and indestructible, my dear’ (Br., 4.5.14). 

Since this One is devoid of the six transformations of state— 
viz. ‘itis born’, ‘it continues’, ‘it grows’, ‘it changes’, ‘it decays’, 
and ‘it perishes’ (see 2.20), therefore, Sarirasthah api, even 
though existing in the body through some imaginary relation-. 
ship: still, even when that (body) acts, this Self na karoti, does 
not act. As the sun, ‘contained’ in water through some imaginary 
relationship, does not move at all even when the reflection 
moves, so is the case here. Since It does not perform any action 
whatsoever, therefore na lipyate, It is not affected by anyr esult 
of action. For, one is affected by the fruit of that action which he 
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performs. The idea is that this One, however, being a Non-agent 
is not (affected), because desire, repulsion, happiness, sorrow. 
etc. have been spoken of as the attributes of the ‘field’ (6), and 
because it has been asserted In, *...actions (as being) done (in 
every way) by Prakrti’ (29), that they (actions) are effects of 
Maya. For this very reason it has been explained before that in 
the case of those who realize the Self, there is a ces 
eligibility for all actions. 

Since by this is stated that the Self is attributeless, therefore 
differences within Itself are also refuted. In the text, ‘actions. .by 
Prakrti itself” (29), differences within the genus have been 
rejected; in the text, ‘When...on the state of separateness of the 
created things' (30), have been refuted differences from foreign 
genera; (and) in the text, ‘Being without beginning and without 
qualities’, differences within Itself have been refuted. Hence it 
stands established that the nondual Brahman Itself is the Self. 


Sation of 


As regards this (fact) that, even though existing in the body, 
It does not get tainted by its (body's) actions, because of being 
unattached, He cites an illustration: 


"em wed wierarre y: dnfeum a 
adaa 22 aera rufen "3*1 


32. As the all-pervading space does not get tainted, because 
of its subtlety, similarly the Self, present everywhere in the body, 
does not get tainted. 


` Yatha, as; akasam, space; though sarvagatam, all-pervad- 
ing; na upalipyate, does not get tainted by mud etc.; sauksmydb 
because of its subtlety, because of its nature of remaining unat 
tached—. This is the meaning of the illustration. The rest is cleat: 


Not only is it that the Self, because of Its nature of rema 
ing unattached, does not become tainted, but also It does 10 
become tainted by the attributes of anything illumined (by ^*^ 
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because It is the Illuminator. This He S 
illustration: 


werent: meni cient vf. q 
dbi dp qur geet werraft mat aan 


tates together with an 


33. As the single sun illumines this whole world, similarly, 
O descendant of the Bharata dynasty, the Knower of the field 
illumines the whole field. 


Yathà, as; ravih, the sun; though but ekah, one; prakasayati, 
illumines; imam, this; krtsnam, whole; lokam, world, the aggre- 
gate of body and organs, i.e. all things without exception which 
have form; and it is not tainted by the attributes of the things 
illumined, (and) neither does it become divided because of the 
separateness of the things illumined, tatha, similarly; bharata, 
O descendant of the Bharata dynasty; ksetri, the Knower of the 
field; though but one, prakasayati, illumines; krtsnam ksetram, 
the whole field. For the same reason, neither is It tainted by the 
attributes of the things It illumines, nor does It get divided 
because of the separateness of the things It illumines. This is 
the purport. (This is) in accordance with the Sruti, 


Just as the sun, which is the eye of the whole world, is 
not tainted by the ocular and external defects, similarly the 
Self, which is but one in all beings, is not tainted by the 
sorrows of the world, It being transcendental (Ka., 2.2.11). 


Now He summarizes the purport of the chapter, together 
with (a statement of) the result: 


poss A e "3 


34. Those who know thus through the eye of wisdom the 
distinction between the field and the Knower of the field, and 
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[13.34 
the annihilation of the Matrix of beings—they Teach the 
Supreme. 

Ye, those who; viduh, know; evam, thus, in the way stated: 


jriana-caksusa, through the eye of wisdom, through the eye in 
the form of Self-knowledge born of the instructions of the Scrip- 
tures and the teacher; antaram, the distinction, the mutual dif- 
ference, such as insentience and Consciousness, mutability and 
immutability, etc.; ksetra-ksetrajfiayoh, between the field and 
the Knower of the field, which have been explained before; ca, 
and; those who know (also) the bhüta-prakrti-moksam, the 
annihilation of the Matrix of beings—the Matrix (Prakrti) of all 
beings (bhüta) is nescience, called Maya; its annihilation (moksa) 
means its sublation by the realization of the Self, the supreme 
Reality; te, they; yanti, reach; param, the Supreme, (i.e.) Eman- 
cipation, which is the very nature of the Self that is the highest 
Reality. That is to say, they do not take up bodies again. 

Thus then, it is established that, to one who is steadfast in 
the discipline of humility etc., and has the special knowledge of 
the distinction between the ‘field’ and the ‘Knower of the field’ 
comes the attainment of the supreme Goal through the elimina- 
tion of all evils. 





CHAPTER 14 


CLASSIFICATION OF 
THE THREE GUNAS OF PRAKRTI 


In the preceding chapter it has been said, 


... whatever object, moving or non-moving, comes into 
being, know that to be from the association of the field and 
the Knower of the field! (13.26) 


In that regard, it remains to be stated—after refuting the view 
of the Sankhyas, who hold that there is no God—that the asso- 
ciation of the field and the Knower of the field is under the 
control of the Lord. Similarly, it was stated, 


This one's contact with the qualities is the cause of births 
in good and evil wombs (13.21), 


As regards that, it has (now) to be stated with which guna, and 
how, the contact occurs, which are the gunas, and how they 
bind. So also it was said, 


Those who know. ..(also) the annihilation of the Matrix 
of beings—they reach the Supreme (13.34). 


As to that, it has to be (now) stated how deliverance ftom the 
- gunas, which have been referred to as the Matrix of beings, will 
come about, and what is the sign of a liberated person. The four- 
teenth chapter is begun for speaking elaborately about all these 
things. ; 

In that connection, with a view to arousing the interest of 
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the hearers, (the Lord) praising in two verses the subject- 
that is going to be stated, (says): 


sitwrarqama, the Blessed Lord said: 


Wi qe: wae WA AAT | 
wae qu: wad usb aa am: nen 


Matter 


1. I shall speak again of the supreme Knowledge, the best 
of (all) knowledges, by realizing which all the contemplatives 
reached from here the highest Perfection. 


That by which something is known is jAdnam, the means 
for realizing the supreme Self. It is param, supreme, since its 
subject-matter is the highest. Of what kind is that? Jriananam, 
of the jAdnas, among the external means of Knowledge, viz. 
sacrifice etc.—but not among ‘humility’ etc. (13.8—11), because 
they, being the proximate disciplines, have the best result; it is 
uttamam, the best, because it produces the best results. By this 
(word) param it stands stated that its subject-matter is excel- 
lent, whereas by this (word) uttamam it stands stated that its 
fruit is excellent. This is the distinction. 

Pravaksyami, I shall speak, of the Knowledge of this kind; 
bhiyah, again, though spoken of more than once in the previous 
chapters; jñātvā yat, by realizing, by practising, which Knowl- 
edge; sarve, all; munayah, the contemplatives, the monks, who 
are given to meditation; gatah, reached, attained; itah, from here, 
from the bondage of the body; param, the highest; siddhim, Per- 
fection, called Liberation. 


The Lord shows the absoluteness of that Perfection: 


Té Wage WW waar: | 
misi duree wrt ox aha wood! 


2. Having attained identity with Me by resorting t° his 
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Knowledge, they are not born even 


1 eae during creation; nor do they 
suffer pain during dissolution. 


Agatah, having attained, in absolute identity; mama sadhar- 
myam, My attributes, the characteristics of Mine who am the 
supreme God; upàsritya, by resorting to, by practising; idam, 
this; jñānam, Knowledge, as has been described before; na 
upajayante, they are not born; Sarge api, even during creation, 
even when Hiranyagarbha and others are born; na ca, nor; 
vyathanti, do they suffer pain, i.e. disappear; pralaye, during 
dissolution, at the time when even Brahma perishes. 


Thus then, having drawn the attention ofthe hearer through 
eulogy, He states in two verses this intended purport that Prakrti 
and Purusa, which are under the control of God— but not inde- 
pendent as in the Sankhyan conclusion, are the causes of the 
birth of all created things: 


WW ihrer mi Tae | 
wa: Piu WT dU 


3. My womb is the great-nourisher. In that I place the seed. 
From that, O scion of the Bharata dynasty, occurs the births of 
all beings. 


The cause is called mahat, great, because it is greater in 
comparison with.all the effects; and it is brahma because of 
being the nourisher (brmhana) in the form of the cause of growth 
ofall created things.! Mahat-brahma, the great-nourisher, means 
the Unmanifest, Prakrti, Maya, consisting of the three gunas. 


1. According to the Nyaya-Vaisesika school, the cause is smaller and : 
Subtler than the effect. An atom is followed by a diad, that by a triad, and 
so on. Thus, the ‘supremely great’ cannot be the cause of anything. But 
the Sankhyas and the Vedantins hold the opposite view. According i 
them, all things are derived from what is ‘supremely great’. Even the 
Cause of an ordinary thing is greater than it. 


48 
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That, again, is mama, My, God's; yonih, womb, the place of 
conception. Jasmin, in that, in the womb which is the great- 
nourisher; aham dadhami, I deposit; garbham, the seed, the cause 
of the birth of all created things, (i.e.) the resolve in the form of 
seeing thus—‘I shall become many; I shall procreate’; that is to 
say, I make it (Prakrti) imbued with that resolve. 

Just as some father impregnates a womb by depositing the 
seed with a view to bringing about the embodiment of his son 
who, as a transmigrating soul, had close contact with some food 
material and then had entered into his (the father's) body along 
with the food (and then had become ejected out in the form of 
the seed) (see Ch., 5.3.2—9.2); and as a result of depositing the 
seed in the womb his son becomes endowed with a body; and 
for that (embodiment) come the interim stages of becoming the 
embryo etc.; similarly, with a view to bringing into contact at 
the time of creation the knower of the field—who during disso- 
lution remained merged in Me, closely associated with igno- 
rance, desire and the results of past actions—with the field that 
is to be enjoyed, (i.e.) the aggregate of body and organs, I deposit 
the seed in the form of a modification of Maya by ejecting the 
‘semen’ called semblance of Consciousness. And for that come 
about the intermediate stages of creation of space, air, fire, water, 
earth, etc. 

Bharata, O scion of the Bharata dynasty; tatah, from that, 
from depositing the seed in the womb; bhavati, occurs; the 
sambhavah, birth, origin; sarva-bhütanàm, of all beings; of 
Hiranyagarbha and others; but (it does) not (come about) without 
the deposition of the seed performed by God. This is the meaning. 


How can all beings be bom from that, because it is possis 
that the special bodies, as of gods and others, have some Ot i 
source? Anticipating this (doubt) He says: 


add atta xu: arated a: | 
Wa Het wee stes frat usu 


| 
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4. O son of Kunti, Whatever forms are born from all the 


wombs, of them the great-nourisher is the womb. I am the father 
who deposits the seed. 


O son of Kunti, yah, whatever; murtayah, forms, distinct 
and different formations, (i.e.) bodies, distinguished as ‘born 
of a womb’, ‘born of an egg’, ‘born by Sprouting’, etc.; 
sambhavanti, are born; Sarva-yonisu, from all the wombs, such 
as of gods, manes, humans, domestic animals, wild animals, 
etc.; tasam, of them, of those forms; mahat-brahma, the great- 
nourisher itself, which has assumed the states of those various 
products; is yonih, the womb, comparable to a mother. Aham, I, 
the supreme Lord; am the pita, father; bija-pradah, who deposits 
the seed, the agent of impregnation. In that way, since the other 
causes are particular states of the great-nourisher itself, therefore 
it has been rightly said that, ‘From that occurs the birth of all 
beings.’ 


Thus, by refuting the Godless view of the Sankhyas, it has 
been said that the association between the ‘field’ and the “knower 
of the field’ is under the control of God. Now, in fourteen verses, 
beginning with ‘sattvam,’ etc. and ending before ‘na anyam’ 
(19), are being stated with which guna, and how, the contact 
occurs, and which are the gunas, and how they bind: 


Tee 


5. O mighty-armed one, the zunas, viz. saitya, rajas and 
tamas, born of Prakrti, bind the immutable embodied being to 
the body. 


In relation to the Purusa, gunah, the gunas; iti, namely, 
called thus—sattva, rajas and tamas, are ever dependent, because 
all insentient things are meant for the sentient. But they are not 
attributes of ‘substance’, like ‘form’ etc. of the Vaisesikas. Nor 
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is it intended here that the gunas and the possessor of the guna 
s : nas 
are different, because Prakrti consists of the three gunas. Then 
how is it said that they are prakrti-sambhavah, born of Prakrti? 
It is being answered: The state of balance of the three gunas is 
Prakrti, the Maya of God. When from that (Prakrti) they, while 
remaining closely associated with one another, become trans- 
formed through imbalance, they are said to be born of Prakrti. 
And they nibadhnanti, bind; dehinam, the embodied being, the 
jiva, which has come under the superimposition of identity with 
the body; which, in the highest sense, is avyayam, immutable, 
on account of being devoid of all transformations; dehe, to the 
body, to the aggregate of the body and organs, which is a product 
of Prakrti. They erroneously show it (the jiva) to be as if 
possessed of their own changes, though it is verily changeless, 
just as pots of water show the sun in the sky to be possessed of 
their own ripples etc. through the superimposition of its 
reflections. 
As to how there is no bondage in the real sense has been 
explained before in, *...O son of Kunti, this (immutable)...does 


not act, neither is It affected, although existing in the body' 
(13.31). 


Which of the gunas among them binds through what 
attachment is being stated: 


WA Wed E ti Ts LE G ANAG a LE c k: | 
purge aN MaA a NAN 


6. Among them, sattva, being pure, is a revealer and * 
sorrowless. O sinless one, it binds through attachment 
happiness and attachment to knowledge. 


Tatra, among them, among those gunas; sattva, nirmalatvāh 
being pure, being transparent, i.e. being fit to catch the reflectio 
of Consciousness; is prakasakam, a revealer, the remover © d) 
covering of Consciousness brought about by the guna (calle 
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famas. Not only is ita revealer of Consciousness, but it is also 
anamayam, sorrowless. Amaya means sorrow. It (sattva) is a 
revealer even of Joy, the opposite of that (amaya). This is the 
meaning. Ca, and; it badhnati, binds; the embodied being sukha- 
sangena, through attachment to happiness; anagha, O sinless one. 
Inevery case one should remember the implications ofthe (various 
words of) address which have been stated before. 

Here by the words ‘happiness’ and ‘knowledge’ are referred 
to the mental modifications (born ofsattva) which manifest them, 
because in the text, "Desire, repulsion, happiness, sorrow, the 
aggregate (of the body and organs), sentience, fortitude’ (13.6), 
happiness and sentience (i.e. knowledge) also, like desire etc., 
have been mentioned as characteristics of the ‘field’. As to that, 
attachment to happiness and knowledge, which are the charac- 
teristics of the internal organ, means (their) superimposition on 
the Self in the form, ‘I am happy’, and ‘I know’. For, the char- 
acteristics of objects cannot be the characteristics of the subject. 
Therefore this (self-identification) is mere ignorance. This has 
been said a hundred times before. 


Tt woes fake qug | 
qaaa ara weg eer nei 


7. Know rajas to be of the nature of passion, born of 
hankering and attachment. O son of Kunti, that binds the 
embodied one through attachment to action. 


That by which a person is attracted to objects is raga, 
passion, desire, covetousness. Viddhi, know; rajah, rajas; to be 
ragatmakam, of the nature of passion, having that (raga) itself 
as its own nature (atmà), because of the identity of quality and 
substance. Hence ¢rsnd means hankering for what has not been 
acquired. Asanga, attachment, means the craving for preserving 
what has been acquired, even when its destruction is imminent. 
O son of Kunti, tat, that, rajas from which are bom (samudbhava) 
those hankering and attachment; nibadhnáti, binds; karma- 
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sangena, through attachment to action, through a particular kind 
of determination with regard to actions having results here or 
hereafter, in the form, ‘I shall do this; I shall enjoy its fruit. 
dehinam, the embodied being, who is really a non-agent bur 
identifies himself with agentship, because rajas is the source of 
the tendency to act. 


wear fab Wed RT, | 
Wea AKT ust 


8. On the other hand, know tamas, which is a deluder of all 
embodied beings, to be born of nescience. O scion of the Bharata 
dynasty, that binds through inadvertence, laziness and sleep. 


The word tu is used for expressing a distinction from sat- 
tva and rajas. Viddhi, know; tamas to be ajfianajam, born of 
nescience, to have arisen from nescience which has the power 
to cover. Hence it is mohanam, the deluder, the producer of 
erroneous notions, of all (sarva) embodied beings (dehinam), 
because it (tamas) is ofthe nature of non-discrimination. O scion 
of the Bharata dynasty, tat, that, tamas; nibadhnati, binds, 
through inadvertence, laziness, and sleep;—‘the embodied 
being’ is understood. 

Pramàda, inadvertence, is the inability to know a thing 
distinctly; it is opposed to revelation which is the effect ofsattva. 
Alasya, laziness, is the inability to act; it is opposed to the 
tendency to act which is the effect of rajas. Nidrà, sleep, !5 2 
mental modification depending on the guna (called) tamas; 1t 15 
opposed to both (sattva and rajas). This is the difference. 


As to which among the gunas spoken of dominates in which 
effect, He says: 


Wed TS owe ven anifin area | 
Wat FT: wre aT ul 
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9. O scion of the Bharata dynasty, 
happiness, rajas to action; however, 
knowledge, leads to inadvertence even. 


Sattva attaches one to 
famas, covering up 


Sattva, becoming dominant by suppressing the cause of 
sorrow, sañjayati, attaches, joins; (the embodied) one sukhe, to 
happiness. In every case ‘the embodied one’ is understood. Simi- 
larly, rajas, becoming dominant by suppressing the cause of 
happiness, karmani, to action;— attaches (the embodied) one' 
is understood. Tu, however; tamas, àvrtya, covering up, through 
the power of inadvertence; jñānam, knowledge, the effect of 
sattva, even when it tends to arise; sañjayati, attaches, even (the 
embodied) one who is on the verge of knowing a thing; pramade, 
to inadvertence, to ignorance; uta, even. The meaning is that it 
attaches even one to whom some duty presses for being fulfilled 
to non-performance, to laziness, and to sleep which is born of 
tamas. 


When do the gunas perform the aforesaid actions? This is 
being stated: 


memaga wed watt wn | 
Wer aa Wad wu: wed WIA gol 


10. O scion of the Bharata dynasty, sattva increases by sub- 
duing rajas and tamas; similarly, rajas by overpowering sativa 
and famas; in that very way, tamas by dominating over sattva 
and rajas. 


When sattva, bhavati, rises, increases; abhibhuya, by 
simultaneously subduing, both the gunas, rajas and tamas;— 
‘then it performs its own aforesaid work to the exclusion of 
others’, this much has to be supplied. Evam, similarly; even 
When rajas increases by subduing the two gunas, viz. sativa 
and famas, then it accomplishes its aforesaid action. Tatha, in 
that very way; when amas also increases by subduing even both 
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the gunas, viz- sativa and rajas, tieu it pez^orms its ig 
action. This is the meaning. 
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12, O best of the Bharata dynasty, when rajas becom 


fully developed, these come into being: avarice, const 
endeavour, Undertziing of actions, restlessness and hankenPe 


Lobhah, avarice, means a desire for wealth that kee? 
increasing every moment, even when there has (already) Wes 
Yeu amassment of ít; Le. itis a particular kind of desire 


14.13] THREE GUNAS OF PRAKRTI 761 


cannot be satiated (even) when its object has been acquired 

Pravrttih means constant endeavour. drambhah karmanam, 
undertaking of actions, diligence in activities that have in view 
kamya (-karmas), nisiddha (-karmas), or common achievements 
such as a large house etc., which need expenditure of much 
wealth and toil. 4$amah means restlessness, non-cessation of 
the current of such resolves as, ‘after accomplishing this, I shall 
do this.’ Sprhà, hankering, desire to acquire, by hook or by crook 
somebody else’s wealth, great or small, as soon as it is seen. 

O scion of the Bharata dynasty, etàni, these signs, which 
have the nature of attachment; jayante, come into being; vivrddhe 
rajasi, when rajas, which is of the nature of passion, becomes 
fully developed. The meaning is that, one should know through 
these signs that rajas has become fully developed. 


anaiss Wael Why wa a= 1 
mea wm fad Hert ue 


13. O descendant of the Kuru dynasty, when famas 
predominates, these surely come into being: dullness and inac- 
tivity, inadvertence and sleep. 


Aprakasah, dullness, means total unfitness for understand- 
ing, even when there are instructions etc. that lead to 
understanding! Ca, and; apravrttih, inactivity, means total 
unfitness for making (any) endeavour, even when there are 
sacrificial texts such as, ‘One should perform the Agnihotra- 
sacrifice’, etc., which have generated the understanding that is 
the cause of engaging in it (i.e. in making the endeavour). 
Pramádah, inadvertence, means absence of readiness to perform 
something that has presented itself as an immediate duty. Mohah 
eva ca, and surely sleep. Moha means sleep or error. 

The two cas are used in a conjunctive sense. The word eva, 
surely, is used to debar non-occurrence. (That is to say) tamasi 
vivrddhe, when tamas becomes fully developed; efani, these, 
signs; surely jayante, come into being, O descendant ofthe Kuru 
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dynasty. Hence, one should know through these invariable si gns 
that famas has fully developed. This is the meaning. 

Now, in two verses, He speaks of the particular conse- 
quences of sattva etc. becoming fully developed at the time of 
death: 


a Ura wae qo wea cr RTA d 
adna aa 


UMS 


14. When an embodied one undergoes death while sattva 
has become fully developed, then he attains the taintless worlds 
of those who are adorers of the exalted ones. 


Yadà, when; deha-bhrt, an embodied being, a jiva 
identifying itself with a body; yai, undergoes; pralayam, death, 
sattve pravrddhe, whilesattva has become fully developed; tadá, 
then; pratipadyate, he attains; amalan, the taintless, those which 
are free from the dirt of rajas and tamas; lokan, worlds— 
particular regions where divine pleasures are enjoyed—of those 
who are adorers (vidam) of the ones who are exalted (uttama), 
(viz.) Hiranyagarbha and others. 


wie wea Tet acafey sad | 
WT weitere Weser TGA uegi 


15. When one dies while rajas stands fully developed, he 

_ is born among those who are attached to activity. Similarly, when 

one dies while tamas stands fully developed, he takes birth 
among the stupid species. 


Pralayam gatva, when one dies; rajasi, while rajas stands 
fully developed; jayate, he is born; karma-sangisu, among E 
who are attached to activity, among human beings, who a" 
eligible for results of actions enjoined or prohibited by the ant 
and the Smrtis. Tatha, similarly, in the very same way; P raina 
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tamasi, when one dies while tamas stands 
jayate, he takes birth; müdha 
among animals etc. 


; fully developed; 
~yonisu, among the stupid species, 


Now He states in brief the diverse results of sattva etc. 
from actions that are in accordance with their natures: 


wur: Wegemg: wena fit wem d 
WR we GUAR TE: UH Neg II 


16. They say that the result of good work is accomplished 
through sattva and is pure. But the result of rajas is sorrow; the 
result of tamas is ignorance. 


Ahuh, they, the great seers, say; that the phalam, result, 
(i.e.) happiness; sukrtasya karmanah, of good, sattvika, work, 
of virtuous acts; is sattvikam, accomplished through sattva; and 
is nirmalam, pure, unmixed with the impurity ofrajas and tamas. 
Tu, but; rajasah, of rajas, of actions that are born of rajas, of 
virtues mixed with vice; phalam, the result; is duhkham, sorrow, 
born of rajas. It has a predominance of sorrow and a little of 
happiness; for, an effect accords with its cause. Ajnanam, igno- - 
rance, (i.e.) sorrow that verges on indiscrimination and is born 
of tamas; is the result tamasah, of tamas, of actions arising from 
tamas, (i.e.) of vice;—‘they say’ is understood. And the charac- 
teristics of the actions that arise from sattva etc. will be stated 
in the eighteenth chapter in the verses beginning with, ‘The 
compulsory action performed without egoism’ (18.23). 

Here rajas and tamas ate used to imply actions that are 
effects, because ‘effect’ and ‘cause’ are used without making 
a distinction—just as in the expression, ‘Gobhih Wate 
matsaram: One should mix soma with cows (i.e. with cows 
milk)’ (Rg., 9.46.4), the word ‘cow’ has been used to imply the 
milk produced by it; or as in the expression, Dhanyamasi 
dhinuhi devan: You are paddy. Satisfy the gods’ (Tai. Sam., 
1.1.6.1), the word ‘paddy’ is used for the rice produced from 


764 BHAGAVAD-GITÀ (i4; 
-16 


it. For, like ‘milk’ and ‘rice’, here also ‘action’ is what is ia 
: : t 
discussion. 


As regards such a divergence in results, He states t 
reasons that were mentioned before (in verses 11—13); 


AH WA Wat HW wa uw o| 
THe TART Mas HAA ugen 


he very 


17. From sattva is born knowledge, and from rajas, verily, 
avarice. From famas are verily born inadvertence and €IIOI, as 
also ignorance. 


Sattvat, from sattva; sañjāyate, is born; jñānam, knowledge, 
which has the nature of illumination and is acquired through all 
the sense-organs. Therefore, in accord with this, the result of ac- 
tions born of sattva is happiness, which is exceedingly 
selfexpressive. Rajasah, from rajas; is born lobhah, avarice, a 
kind of desire which cannot be satisfied even when millions of 
things have been acquired. And since that, again, which is cease- 
lessly on the increase and is impossible to be satisfied, is always 
a cause of sorrow, therefore the result of the actions that follow 
from it (avarice) and are born of rajas is sorrow. Similarly, 
tamasah, from tamas; bhavatah eva, verily come into being, a 
verily bom—the word eva is used for ruling out ‘illumination 
and ‘constant endeavour’; pramada-mohau, inadvertence ander- 
ror; ca, as also; ajñānam, ignorance. Hence it is appropriate iue 
the result of actions born of famas consists very much of ign” 
rance etc. which are characteristics of famas. This is the meaning, 

Here also ‘ignorance’ stands for dullness. "Inadverten? 


< , € 5 € SS 
and ‘sleep’ (or ‘error’) have been explained under, gulls 
and inactivity’ (13). 


those 
Now He states the aforesaid results themselves Ten as 
engaged in activities born of sattva etc., classifying t 


high, medium and low: 
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18. People who are engaged in activities born of sattva go 
higher up; those who are engaged in activities born of. rajas stay 
in the middle; those in whom tamas always predominates, who 
are engaged in the activities of the lowest (guna), go down. 


Here, since the word vrtta, activity, is used in connection 
with the third guna, therefore ‘activity’ itself is meant in the 
case of the previous two also. Hence, sattvasthah, those who 
are engaged in activities born of sattva, in scriptural knowledge 
and activities; gacchanti, go; ürdhvam, higher up, to the world 
of gods up to the Satyaloka.' They are born among the gods in 
accordance with the quality of (their) knowledge and actions. 
Similarly, r@jasah, those who are engaged in activities born of 
rajas, in actions born of rajas, which are motivated by avarice 
etc.; tisthanti, stay; madhye, in the middle, in the human world, 
in which virtue and vice remain mixed; they go neither up nor 
down, but they are born among human beings. 

Jaghanya-guna-vrttasthah, those who are engaged in the 
activities of the lowest, in the activities such as sleep, laziness, 
etc. born of the guna tamas, which is the lowest as compared to 
the (other) two and comes after them; gacchanti, 0; adhah, 
down; they are born among animals etc. Attimes, people engaged 
in the activities born of the lowest (guna) become engaged in 
the activities born ofsattva or ofrajas. Hence He says—tamasah, 
those in whom tamas always predominates. Though others may 


1. The six luminous worlds above Bhuh, Earth, are: Bhuvah, the space 


between the Earth and the Sun, inhabited by munis, siddhias a oan 
Svah, Indra’s heaven, above the Sun, or between tende noe other 
Mahah, a region above the Polar Star, and inhabited by poren ; Janah 
saints who survive the destruction of the three oe s inhabited 
inhabited by Brahma's sons, Sanatkumara and others, Tap d Saor 
by deified Vairagins (all-renouncing Vaisnava mendicants; i 
Brahma-loka, abode of Brahmā. 
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attimes be engaged in activities born of it (tamas), still, m 
always predominant in them. This is the idea. 4 

In this chapter, three ideas were introduced as subject- 
ters to be spoken of. Among them, two ideas, viz. that the asso- 
ciation between the ‘field’ and the ‘knower of the field? ig un- 
der the control of God, and which the gunas are and how they 
bind, have been spoken of. Now, however, it remains to be said 
how Liberation from the gunas comes about, and what the char- 
acteristics of the liberated person are. As to that, He says that, 
since the gunas are by nature unreal, therefore Liberation from 
them comes from complete enlightenment: 


mi pa: Hat wer xerquyata od 
mas wi Afr ward wüsfenresfa nge 


mat- 


19. When the seer does not see any agent other than the 
gunas, and (he) knows that which is superior to the gunas, (then) 
he attains My nature. 


Yada, when; drasta, the seer, becoming an adept in vicara; 
na anupasyati, does not see, after vicàro; any kartaram, agent; 
anyam, other; gunebhyah, than the gunas, which have become 
transformed into the forms of body, organs and objects; (i.e) 
(when) he sees that the gunas themselves, having assumed the 
states of the internal organs, the external organs, body and 
objects, are the agents of all actions; ca, and; vetti, knows; 
gunebhyah param, that which is superior to the gunas that have 
become transformed into those respective states, (and) which Is 
untouched by the gunas and their effects, which is their illum 
nator—like the sun, which is untouched by water and its ripples 
etc.—, which is changeless, and is the witness of all, the sam? 
everywhere, the Knower of the field, and one; (then) 54/^ ps, 


Á t 1 ti 
the seer; adhigacchati, attains; madbhāvam, My nature, iden 
' with Me. 
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It is being stated how he attains: 


qma eet CLEN CIEI 
saag: Afat gang ns n 


20. Having transcended these three gunas, which are the 
origin of the body, the embodied one, becoming free from birth 
death, old age and sorrows, attains Immortality. 


Atitya, having transcended, having sublated through the 
Knowledge of Reality, even while living; ean, these; trin gunan, 
three gunas, which are called sattva, rajas and tamas, (and) 
which are by nature Maya; deha-samudbhavan, which are the 
origin of the body, which are the seeds of the birth of the body; 
the man of enlightenment, becoming vimuxtah, free, even while 
living; janma-mrtyu-jarà-duhkhaih, from birth, death, old age 
and sorrows, which pertain to the body etc. and are nothing but 
Maya; becoming free from them, asnute, he attains; amrtam, 
Immortality, Liberation, identity with My nature. 


After having heard that, by transcending these gunas one 
attains Immortality even while living, (Arjuna) with a desire to 
fully know the characteristics of a person who has transcended 
the gunas and his behaviour, as also the means of going beyond 
the gunas, (said): 


anit sara, Arjuna said: 


deberi aft wet | 
furem: wa aaretaqorafaadt RN 


ne (known) who has gone 


qune 
21. O Lord, by what signs 1s behaviour is he? And how 


beyond these three gunas? Of what 
does he transcend these three gunas? 


Stee i he 
Kaih liùgaih, with what characteristics; bhavati, does 
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become adored; atitah, who has transcended; etan, these: 
gunan, gunas? Tell me those characteristics by which he can be 
recognized. This is one question. He (Arjuna) addresses Him as 
‘Prabho, O Lord,’ indicating that He being the Lord, the grief 
of the servant should be dispelled by God alone. Kimdcarah, is 
derived thus: What behaviour (ácàra) has he? Does he act just 
as he likes, or does he act according to rules? This is the second 
question. Ca, and; katham, how, in what way; does he ativartate, 
transcend; ean, these; trin gunan, three gunas? That is, what is 
the means for going beyond the gunas? This is the third question. 


Though the questions were put (in the text) beginning with, 
‘(O Ke$ava,) what is the description of a person of steady 
Wisdom. ..? (2.54), and though they were answered (in the text) 
beginning with *(O Partha,) when one fully renounces (all) the 
desires’ (2.55), He understands that Arjuna asks since he is 
desirous of knowing in another way. (The Lord speaks) of his 
signs in a different way in five verses: 


smaga, the Blessed Lord said: 


wart a vat a deta a Sa | 
a of wey a fami area ug 


22. O son of Pandu, he who does not dislike illumination, 
activity and sleep when they appear, (and) does not long for 
them when they disappear;— 


As to that, hear the answer to the question that was put 
thus: With what signs does a person become endued who has 
transcended the gunas? ; 

Prakagam, illumination, the effect of sattva; ca prav” MU 
and constant endeavour, the effect ofrajas; ca moham, and pen 
the effect of tamas;—these are suggestive (of the other e 
as well). Sampravrttani, when these appear, when all the eden 
of the gunas occur in their appropriate ways, when they put P 
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their SOT M asa result of the presence of their Iespective 
causes; he who na dvesti, does not dislike (them) under the id 
that they are painful—even though they may be Sd d 
nature; similarly, nivrttani, when these disappear, under ie 
influence of causes that bring about their destruction; he who 
na kanksati, does not long for them under the idea that they are 
joyful, although they may be joyful by nature, (which attitude 
of his is) because of his having the conviction that they are unreal 
like a dream; he who is of this kind, free from likes and dislikes, 
he is called a transcender of the gunas. Thus it is to be construed 
with the fourth verse (25). 

And this sign, which is directly perceivable subjectively, is 
meant for oneself only, not for others. Indeed, the presence or 
absence of dislike and the presence or absence of liking, which 
are subjective, cannot be perceived by others. 


After having thus stated the definition, He gives the answer 
to the second question, Of what behaviour is a transcender of 
the gunas?, in three verses: 


siani ur a frarcad | 
qm ada gad Asaia AFA n33 


23. —like one uninvolved, he who, remaining established 
(in his Self), is not moved by the gunas, (but) continues (in his 
true nature) with this certitude that the gunas themselves exist; 
Who remains firm;— 


Just as an impartial person (udasinah), not siding with any 
one of the two disputants, neither rejoices nor dislikes, am 
larly this knower of the Self, yah, who; being asinah, estab- 
lished—in his true nature, as a result of his freedom from likes 
and dislikes; na vicālyate, is not moved—from his Conine 
in his true nature; gunaih, by the gunas, which have ws x 
form of happiness, sorrow, etc.; but avatisthatt, (ie) perit ge 
continues in his true nature; iti evam, with this certitude;— The 
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gunah, gunas themselves, which have become transform, 
the shape of body, organs and objects; vartante, exist, on 
other. But, for me who am the illuminator of all these things 
like the sun, there is no connection with the characteristics of 
the things illuminated. And this whole creation, which is A 
object of illumination, is devoid of consciousness and is mere 
Maya, like a dream. But I am by nature self-effulgent, the Truth 
in the real sense, changeless and devoid of duality'—; na ingate, 
who remains firm, who does not become engaged at al] 
anywhere;—this is connected with, *he is called a transcender 
of the gunas’, in the third verse (25). 

If the reading be yo-nu-tisthati (in place of yo-avatisthati), 
then nu should be separated from fisthati.' 


ed into 
ein the 


WA: GAG: TI: AENA: | 
qatar eaaa: ux 


24. —he to whom happiness and sorrow are the same, who 
is established in his own Self, to whom a lump of earth, iron and 
gold are the same, to whom the agreeable and the disagreeable 
are the same, who is wise, to whom censure and his own praise 
are the same;— 


Sama-duhkha-sukhah: He to whom happiness and sorrow 
are the same, because of his being free from likes and dislikes, 
because they are not the attributes of the Self, and because they 
are false. "m 

Why is this so? Because he is svasthah, established in his 
own Self; because there is no perception of duality. 

Hence he is (sama-losta-a$ma-kàficanah) one to hoe 
lump of earth (losta), iron (a$ma), and gold (kaficana) ate T 
same (sama), are free from the ideas of being acceptable f 
rejectable. Losta means a lump of dust. 


3 : nues in his 
1. The translation then will be: ‘...(but) who, indeed, continues 
true nature with this certitude that...’ 
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He to whom, for this ve 
able (priya) and the disagreea 
happiness and sorrow, are the 
not objects of the idea of their 
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Ty (foregoing) reason, the agree- 
ble (apriya), which are sources of 
same (tulya)—for, since they are 


dea being beneficial or harmful, they 
are to be treated with indifference; dhirah, who is wise or full 


of fortitude; to whom, for this very (foregoing) reason, censure 
(nindā) and his own praise (atma-samstutih), mention of (his) 
faults and mention of (his) merits, are the same (tulya)—he isa 
transcender of the gunas. Thus it is to be construed with the 
second verse (25). 


amama fragt: | 
 waterwufeü a: w Te Ry 


25. —he who is the same under hospitality and disdain, 
who is equally disposed towards both the side of a friend and of 
a foe, who has renounced all actions—he is called a transcender 
of the gunas. 


Mana means hospitality, otherwise called ddara, honour. 
Apamana means disdain, otherwise called anádara, dishonour. 
(He who is) same (tulya) under both of them, devoid of elation 
or dejection—. Calumny and praise are in the form of words, 
whereas honour and dishonour are particular forms of actions 
of body and mind, even without words. This is the distinction. 

Here, even if there be a difference in reading with pa and 
Ya (i.e. if the reading is apamána or avamana), the meaning 
remains the same. j 

Tulyah mitra-ari-paksayoh: He who is not an object of 
hatred of the enemies’ (ari) side just as he is not of the friends 
(mitra) side; or, he who is himself free from being favour- 
able or inimical towards the two. Sarva-arambha-parityagi: 
Arambhah are those that are commenced, i.e. actions. He is one 
who is apt to reject all of them. The idea is that he is a renouncer 
of all actions other than what are needed for the mere mainte- 
Nance of the body. 
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Gunatitah sah ucyate, he is called a transcender of the gunas 
who has the aforementioned kind of behaviour, beginning from 
‘Like one uninvolved, he who, remaining established (in his 
Self)...’ (23). What were stated as ‘remaining uninvolved? etc. 
they are to be cultivated diligently before the dawn of enlight- 
enment by one eligible for Knowledge; they are to be practised 
as spiritual disciplines. However, when enlightenment comes, 
then all the qualities mentioned remain as the effortless charac- 
teristics of a person who has become a jivanmukta, who has 
transcended the gunas. This is the meaning. 


Now He gives the answer to the third question, How does 
he transcend these gunas? 


Wb a Asafa ufmat aad | 
a Pada cheud NRAN 


26. However, he who meditates on me through the unswerv- 
ing Yoga of Devotion, he, having gone beyond these gunas, 
qualifies for becoming Brahman. 


Ca is used in the sense of ‘however’. Yah, he who; always 
sevate, meditates; mam, on Me alone, who am God, Narayana, 
the inner Controller of all beings, who have assumed through 
Maya the state of being the ‘knower of the field’, who am 
supreme Bliss through and through, who am Lord Vasudeva; 
avyabhicarena, through unswerving; bhakti-yogena, Yoga of 
Devotion, characterized as supreme love, as stated in the twel 
chapter; sah, he, My devotee; samatitya, having gone beyond, 
having fully transcended, having sublated through the realization 
of nonduality; efan gunan, these gunas mentioned bas 
kalpate, qualifies; brahma-bhüyaya, for becoming Brahman, is 
Liberation. The meaning is that the means of becoming 
transcender of the gunas is, verily, thinking constantly gie 


In this connection He gives the reason: 
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went fe STEA uq 
Ward wo The wenden a UI 


27. For I am the basis of Brahman—the indestructible and 
the immutable, the eternal, the Dharma, and the absolute Bliss. 
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Brahmanah, of Brahman, which is meant by the word ‘That’ 
(in ‘Tattvamasi, That thou art’), (of Brahman) with attributes, 
which is the source of the creation, continuance and dissolution 
of the world; pratisthà, the basis—that on which something rests 
is called pratistha; am aham, I, the unconditioned Vasudeva, 
who am implied by the word ‘That’, which is the supreme 
Reality, which is unconditioned, which is Existence-Knowledge- 
Bliss by nature and attributeless, which is by nature beyond 
imagination and free from imagined attributes. Therefore it is 
surely appropriate that he who meditates on Me, the uncondi- 
tioned Brahman, qualifies for becoming Brahman. 

The adjectives stand in anticipation of the question, Of what 
kind of Brahman am I the basis? Amrtasya, of the indestruc- 
tible; ca avyayasya, of the immutable, of that which is free from 
transformations; ca $a$vatasya, and of the eternal, of that which 
is devoid of decay; dharmasya, of the Dharma, of that which is 
attainable through virtue in the form of remaining steadfast in 
Knowledge; sukhasya, of Happiness, which is by nature supreme 
Bliss;—He rules out the possibility of (this) Happiness being a 
product of a contact between objects and the senses (by saying)— 
aikantikasya, of (Happiness) that is absolute, invariable; ie. of 
the invariable Happiness that exists in all places and at all times. 
The idea is that, since J am the true, essential nature of Brahman 
of this kind, therefore My devotee becomes freed from the world. 
So it has been said by Brahma to Lord Krsna: 


You are the only Truth, the Self, the Purusa, the Ancient 
One, who are self-effulgent, infinite, the Cause, eternal, 
imperishable, unlimited Bliss, taintless, full, nondual, free 
from limiting adjuncts, and immortal (Bh., 10.14.23). 
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Here the meaning is, ‘You are Brahman, the Self devoid of all 
limiting adjuncts.’ 


By Suka also it has been said without any eulogy: 


Of all things the essential substance rests in You. Of 
that, again, Lord Krsna (is the essence). Say, what thing can 
there be without Him! (ibid. 10.14.50). 


‘Of all things’, of things that are effects, ‘the essential substance’ 
the highest reality in the form of Existence, rests in ‘You’, on 
the conditioned Brahman which takes the shape of the effects, 
because it is not admitted that the essence of a product super- 
sedes the essence of the cause. ‘Of that, again’, of Yourself, of 
the Cause, of the conditioned Brahman, the essential substance, 
the principle in the form of Existence, is Lord Krsna, because 
the conditioned is imagined on the unconditioned, (and) because 
what is imagined does not supersede its basis, (and) because 
Lord Krsna as the basis of all imaginations is by nature the 
unconditioned Brahman, the supreme Reality. Hence, ‘what thing 
can there be without Him!’ Find out that thing which in reality 
is different from that Sri Krsna! ‘That’ alone, and nothing else 
whatsoever, is the supreme Reality. This is the meaning. That 
very fact which is this has been stated here also as, ‘I am the 
basis of Brahman’. . 

Or: Let Your devotee attain Your State. How can he qualify 
for becoming Brahman, because You are different from 
Brahman? 

Apprehending this (question) He says: Hi, for; brahmanah, 
of Brahman.... Brahmanah, of Brahman, of the supreme Self, 
aham, | alone; am the pratistha, culmination. However, it 1S not 
that Brahman is different from Me. This is the idea. So also, 
alone am the culmination amrtasya ca, of Immortality, 9 
Liberation, too; avyayasya, which is immutable, which cannot 
be destroyed in any way. Liberation terminates in Me alone; 1e. 
attaining Me is itself Liberation. So also, I alone am the 
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culmination dharmasya, of Dharma, in the form of steadfastness 
in Knowledge; sdsvatasya, which is eternal, which results in 
eternal Liberation. Dharma in the form of steadfastness in 
Knowledge ends in Me alone. Nothing other than Me is 
achievable through it. This is the meaning. Similarly, I alone 
am the culmination sukhasya, of the Happiness; aikantikasya, 
that is absolute. The idea is that, since I am by nature supreme 
Bliss, therefore there is no happiness apart from Me that is to be. - 
achieved. Therefore it has been said appropriately that My 
devotee qualifies for becoming Brahman. 


I adore the great Light, the son of Nanda, who removes 
the bondage of those that salute (Him), who is the supreme 
Brahman in the form of a human being,'and who is all that is 
the essence of beauty. 


CHAPTER 15 


THE SUPREME PERSON 


In the preceding chapter, after explaining the gunas which 
are the causes of worldly bondage, it was (then) said by the 
Lord, ‘Liberation, identity with Brahman, is attained by tran- 
scending them (gunas) through My worship’, in, 


However, he who meditates on Me through the unswerv- 
ing Yoga of Devotion, he, having gone beyond these gunas, 
qualifies for becoming Brahman (14.26). 


With regard to this, when an apprehension arises, ‘How can iden- 
tity with Brahman be possible through the Yoga of Devotion 
towards You who are a human being?', this verse in the form of 
an aphorism was stated by the Lord for making known His nature 
as Brahman: 


For I am the basis of Brahman—the indestructible and 
the immutable, the eternal, the Dharma, and the absolute Bliss 
(14.27). 


This fifteenth chapter, which is a sort of a gloss on en 
aphorism, is begun with the idea, ‘How may a human being 
attain Brahmanhood by becoming a transcender of the guia 
after having known the reality of Lord Sri Krsna Himself pe 
adored Him with love?’ As to that, noticing that Arjuna, ^ 
having heard the utterance of the Lord, ‘For I am the basis it 
Brahman' etc. (ibid.), had become wonder-struck by the e f 
‘How can this one who is a human being like myself peaa 
this??, was unable to ask anything out of modesty and bas 
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ness, (the Lord) desiring to s 


peak out of compassion a i 
own real nature (said): i Rn 


sitrTamTama, the Blessed Lord said: 


RATT TENA METT, | 
Sale wea wiht wet ae w def TERT 


1. They say that the Peepul Tree, which has its root upward 
and the branches downward, and of which the Vedas are the 
leaves, is imperishzole. He who realizes it is a knower of the 
Vedas. 


As to that, since only a person who has become detached 
from the world has competence for knowing the reality of the 
Lord, but not otherwise, therefore He describes through an 
imagery ofa tree the world which, in the last chapter, was spoken 
of as a product of the contact between Prakrti and Purusa under 
the direction of the supreme Lord. (Such a description is) for 
generating dispassion because, for becoming a transcender of 
the gunas it is the means, as is going to be discussed. 

Brahman, as the self-effulgent supreme Bliss and as the 
Eternal, is upward, is the most excellent (urdhva), root, cause 
(müla). Or, Brahman, as the basis of the illusion that the entire 
world is, is Zrdhva, unsublated, even when the whole world is 
sublated. That (Tree) which through Maya has That (Brahman) 
Itself as the mala, the cause, is urdhva-mulam, that which has the 
most excellent cause. By the word adhah are meant Hiranyagarbha 
and others, who have the effects as their limiting adjuncts and 
who come later in time. Since they are spread in all directions, 
they are the branches of this (Tree), like the branches of a tree. 
Thus it (the Tree) is adhah-sakham, it has branches downwards. 
Aésvattham is that which, being quickly destructible, does not (a) 
last (stha) even for the morrow (svah). Thus it is unfit for being 
relied upon; (i.e.) it is the Tree ofthe world conjured up by Maya. 

They, the Srutis and the Smrtis, say that (it is) avyayam, 
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imperishable; that it is the basis of the beginningless and endless 
current of bodies etc.; (that) it is ineradicable Without the 
Knowledge of the Self, (and that) it is infinite. As to that, the 
Sruti texts are those that have been spoken of in the Katha- 
Upanisad, 


This is the imperishable (sanatanah) Peepul Tree that 
has its root above and branches downwards (arvak-Sakhah) 
(2.3.1), etc. 


Arvaksakhah means that of which the branches, viz. the limiting 
adjuncts consisting of the effects, or mahat, ahankàra (egoism), 
subtle elements, etc., are inferior. In this way it has the same 
meaning as the phrase adhah-sakhah. Sanátanah has the same 
meaning as the word avyayam. And the Smrtis are: 


The eternal Tree of Brahman, which has originated from 
the Unmanifest as its root, which has sprung from the favour 
of That Itself, which is verily possessed of the intellect as its 
trunk, which has for its hollows the orifices of the organs, 
which has the great elements as its different branches, and 
which is also possessed of the sense-objects as its leaves, 
which has virtue and vice as its beautiful flowers, which yields 
the fruit of happiness and sorrow is the means of living for 
all creatures. This is the ‘(Pleasure-)garden of Brahma’ for 
this one. Brahman moves in it like a witness. 

Felling this and splitting it with the supreme sword of 
Knowledge, and then, as a result of that, attaining the Goal 
that is the Self, one does not return again from That (cf. 
Mbh., A$., 47. 12—15), etc. 


*Eternal' because it cannot be cut down without C 
Knowledge of the Self. ‘Tree of Brahman’ means the Tree ma 
is inhabited by Brahman, the supreme Self. The ‘Unmanifest 
means Brahman with Maya as Its limiting adjunct. That Itsel fis 
the root, the cause. (The Tree is) that which has ‘originate 


15.1] THE SUPREME PERSON 779 


from That (Unmanifest as the cause 
favour’, the extreme firmness, of ‘T 
is the Unmanifest. Verily, the branches of a tree grow from the 
trunk, and from the intellect Occur the diverse modifications of 
the world. Because of this similarity the intellect is indeed the 
‘trunk’. This (Tree) is ‘possessed of’, mainly made up of, that 
(trunk, the intellect). It (the Tree) is such that its hollows are the 
cavities, the orifices themselves, of the organs; (and) it is that 
which has ‘the great elements’ beginning from Space and ending 
with earth, as its different branches (visakha), or as its support 
(visakha). It is the ‘means of living’, (i.e.) that on which (the 
creatures) depend for (their) subsistence. It is the *(Pleasure-)gar- 
den of Brahma’ for this one; it is (called) a vana (Pleasure-garden) 
because it is something to be fully enjoyed (by this one,) by 
Brahman in the form of a jiva. ‘Brahman moves (in it) like a 
witness’, but It does not become affected by anything done by it 
(the garden). ‘Felling and splitting this’, the garden of Brahma, 
the world in the shape of a tree, i.e. cutting it, together with its 
root, with the very strong sword of Knowledge in the form, ‘I am 
Brahman’, (and, as a result) attaining the Goal that is the Self, (one 
does not return) ‘from That’, from Liberation which is the same as 
the Self. This is the meaning. The remaining portion is clear. 

And here it should be understood that this simile is imagined 
by taking the example of a great Peepul tree that, though half 
uprooted by wind and thrown down from the very high bank 
thrashed by the waves of the Ganga, is still living! Hence it is 
not illogical to say that the root is upward and the branches 
downward, etc. j 

(They say so of that Tree) yasya, of which Peepul Tree 
conjured up by Maya; the parndni, leaves; are, as 1t were, 
chandarnsi, the Vedic sections on rituals, viz. the Rk, Yajus and 
Sama; (which are called chandas) because of covering, because 
of veiling the real Entity, or because of protecting the Tree of 
the world. Just as the leaves of a tree are meant for its protection, 
similarly the sections on rituals are for protecting the Tree oi 
the world, because they are meant for revealing righteousness 


); it has ‘sprung from the 
hat Itself’, of the root that 
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and unrighteousness, and their causes and results, Yah, he who: 
veda, knows; tam, it, the illusory Peepul Tree of the worlq ta 
gether with its root, as described before; sah, he, verily; id 
vedavit, a knower of the import of the Vedas which go by the 
names karma(-kanda) (sections on rituals) and brahma(-kanda) 
(sections on Brahman, Knowledge). For, Brahman is the 
Root of the Tree of the world, and the jivas beginning with 
Hiranyagarbha take the place of branches. That Tree of the world 
is, inits own nature, destructible, and, as a current, it is endless, 
And it is watered by the rituals prescribed by the Vedas, and it is 
cut down with the Knowledge of Brahman. Thus, indeed, the 
purport of the Vedas is this much only. 

Further, he alone who is a knower of the Vedas is omni- 
scient. Hence the Lord eulogizes the Knowledge of the Tree 
along with its root by saying, ‘he is a knower of the Vedas’. 


Another imagery with regard to the limbs of that very Tree 
of the world is being stated: 


Wyte usu 


2. The branches of that (Tree), spreading downwards and 
upwards, are made stout by the gunas, and they have the sense- 
objects as their twigs. The secondary roots, which are apt o 
produce actions later in the human body, spread downwards also. 


Previously the jivas beginning with Hiranyagarbha, which 
have the effects as their limiting adjuncts, were spoken of z 
being comparable to the branches. But now some speciality. aes 
them is being stated. Among them (jivas), those who "s 
‘performers of bad deeds’ (see Ch., 5.10.7), the wicked peoP B 
prasrtah, have spread out; adhah, downwards, among the gene ds 
of animals etc. But those who are ‘performers of meritorio. 
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deeds' have spread out ürdhvam, u 
of gods and others. Therefore Sakhah, the branches; tasya, of 
that, of the Tree of the world, have spread downwards—begin- 
ning from humanity up to Virifici, and upwards—beginning from 
that itself up to Satyaloka (see under 14. 18). Of what kind are 
they? (Guna-pravrddhah) made stout (pravrddha) by the gunas, 
by sattva, rajas and tamas which have become transformed into 
the shapes of bodies, organs and objects, as by watering. Be- 
sides, they are those branches—of the Tree of the world—of 
which the objects (visaya), (viz.) sound etc., are the twigs 
(pravala), as it were, because of their association with the func- 
tions of the organs which are comparable to the ends of the 
branches, and because they are placed at the end. 

Further, the secondary mülàni, roots, as it were, of that Tree 
of the world; which are comparable to the tendencies of attach- 
ment, aversion, etc. that arise from various experiences, and 
which are the causes of engagement in righteousness and 
unrighteousness, anusantatàüni, spread; adhah ca, downwards 
also—from the (use of the) word ca, also, ‘upward’ too (is un- 
derstood). The tap-root, however, is Brahman Itself. Thus there 
is no defect. Of what kind are the secondary roots? Karmanu- 
bandhini, they are those that are apt to produce later (anu- 
bandhini) the actions (karma) characterized as righteous or un- 
righteous;—where?—manusya-loke, in the human body, which 
is endowed with Brahminhood etc. and which has eligibility— 
manusyaloka is derived in the sense of ‘that which is human 
(manusya) and is a body (Joka)’. In that body they are apt to 
produce action’ later in abundance. For, it is well known that 
human beings are competent for rites and duties. 


Pwards, among the Classes 


As for this Tree of the world that has been described,— 


yore adaa 
$ m a RA a RET d 
A qi: foem uat 
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nor its end, no, 


Peepul, whose 
detachment 


3. Its form is not perceived here in that Way; 
beginning, nor continuance. After uprooting this 
roots are firmly fixed, with the mighty weapon of 


Asya rupam, the form of this Tree of the wo 
labhyate, is not perceived; iha, here, by the living beings Staying 
in the world; tathà, in that way, (i.e.) as described to be POssessing 
an upward root, etc.; because its nature is such that it is destroyed 
no sooner than it is seen, like a dream, water ina mirage, magic, 
or a city in the sky. Hence its antah, end, termination, is not 
perceived, because it has no limitation in the sense that it will 
terminate in this much of time. Nor is its adih, beginning, 
perceived as ‘it has begun at this point’, because it is 
beginningless. Nor is its sam-pratisthà, continuance, interme- 
diate state, perceived, because that (continuance) is dependent 
on a beginning and an end. Since the Tree of the world which is 
of this kind is difficult to be destroyed and it is the producer of 
all evils, therefore chittva, after uprooting, pulling out along 
with the roots; enam, this, aforesaid; asvattham, Peepul Tree; 
suvirudha-milam, whose roots (miila) are very firmly fixed (s u- 
virüdha) by the beginningless nescience; asanga-sastrena, with 
the weapon of detachment—sanga means desire; asanga means 
that which is opposed to desire, (i.e.) dispassion, in the form of 
renunciation of desires for progeny, wealth and the worlds; that 
itself is the Weapon (Sastra) because it is opposed to the world 
which is full of attachment and aversion; with that weapon of 
detachment—; drdhena, which is mighty, made strong by E 
eagemess for the Knowledge of the supreme Self, and shanties ; 
by repeated practise of discrimination—. That is to say, (a a 
extirpating the Tree of the world) by resorting to renunciation © 
all actions after the perfection of dispassion, sama, dama, ete 


WW: Wd aami 
aterm 3 ofradfa qa: od 
Wa uri qed we 
W: aR: wgeroquvf nxn 


rld; na upa- 


| 
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4. —that State which is beyond tha 
sought for, entering into which they do 
refuge in that primeval Person 
the eternal Manifestation. 


t (Peepul Tree) has to be 
not return again: I take 
Himself from whom has ensued 


Thereafter, approaching a guru, tat-padam, that State, of 
Visnu; which is situated beyond tatah, that Peepul Tree; 


parimargitavyam, (i.e.) margayitavyam, has to be sought for, 


with the help of vicara (deliberation) on the (great) Upanisadic 
sentences, as is said in the Sruti, ‘That has to be known, That 
has to be enquired into’ (Ch., 8.7. 1). The meaning is, that state 
is to be realized through Sravana etc.—what is that State? 
gatah, entering; yasmin, into which State, through Knowledge; 
na nivartanti, they do not return; bhüyah, again—to the world, 

The Lord says how That is to be sought for: Prapadye, I 
take refuge; tameva ca purusam, in that Person Himself, who 
was referred to by the word ‘State’, by whom all this is filled 
(pürna), or, in Him who resides in the city (puri) or the body 
(pura); who is àdyam, primeval, who exists from the beginning. 
Thus It should be sought for by taking refuge in Him alone. 
This is the meaning. 

Who is that Person (in whom refuge is taken)? Yatah, from 
whom, from which Person; prasrtd, has ensued, has issued, like 
magical elephants etc. from a magician; this purani, eternal, 
everlasting, beginningless; pravrttih, Manifestation, the mani- 
festation of this illusory Tree of the world—in that Person I 
take refuge. This is the construction. 


The Lord states the other characteristics of those who 
through seeking move towards the State of Visnu: 
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5. The wise ones who are free from pride and non-discrimi. 
nation, who have conquered the evil of association, who are 
ever devoted to spirituality, who are completely free from des 
(and) who are free from the dualities called happiness and so 
reach that undecaying State. 


ires, 
ITOW 


Mana means egotism, pride. But moha means non-discrimi- 
nation or error. Nir-mana-mohah: those who have come out of 
these, who are free from pride and non-discrimination; or, those 
from whom these have departed. So the idea is that they are 
devoid of egotism and non-discrimination. Jita-sanga-dosah: 
those who have conquered the evil of association; that is to say, 
those who are devoid of attachment and aversion even in the 
presence of the desirable and the undesirable. Adhyatma-nityah: 
those who are ever devoted to spirituality, who are immersed in 
the thought of the real nature of the supreme Self. Vinivrtta- 
kamah: those who are completely free from desires, those whose 
enjoyment of objects has completely ceased; that is to say, those 
who have renounced all actions through discrimination and 
dispassion. Vimuktah: those who have been left; dvandvaih, by 
the dualities—heat and cold, hunger and thirst, etc.; sukha- 
duhkha-samjnaih, called happiness and sorrow, having the names 
‘happiness’ and ‘sorrow’ because of being their causes. If the 
other reading be sukha-duhkha-sangaih, then the meaning will 
be—(left by the dualities) which have association with happi- 
ness and sorrow. Amidhah: the wise ones, those whose 1gn0- 
rance about the Self has been dispelled by the complete Knowl- 
edge arising from Vedanta which is the valid means of knowl- 
edge. Gacchanti, they. reach; tat, that; avyayam, undecaying; 
padam, State, as was described. 


The Lord describes that very State which has to be reached: 


* wand gat + yengt OW Ure: | 
"Rem p Aad qum ue aA nell 
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_ 6. Neither the sun nor the moon nor fire illumines That 


That supreme Light is My (State), reaching which they do not 
return. 


Tat, That, the State of Visnu; gatva yat, reaching which; 
the yogis na nivartante, do not return; süryah, the sun, though 
possessed of the power of illuminating everything; na bhasayate, 
does not illumine. Even after the sun has set, the moon is seen 
as an illuminator. Apprehending this He Says, na Sasankah, nor 
the moon. When both the sun and the moon have set, fire is seen 
to be an illuminator. Apprehending this He Says, na pavakah, 
nor fire. * Bhásayate, illuminates’ is connected with both (‘moon’ 
and ‘fire’). Why is it that there is inability in the sun etc. to 
illuminate That? Hence He says: Tat-dhama, that Light, which 
is self-effulgent and is the illuminator of all the material lights 
such as the sun; (and) paramam, which is supreme; is the State 
identical with the real nature mama, of Mine, of Visnu. Indeed, 
that which is illuminated by something is not able to illumine 
its own illuminator. To this effect there is the Sruti: 


There the sun does not shine; neither do the moon and 
the stars; nor do these flashes of lightning shine. How can 
this fire? He shining, all these shine; through His lustre all 
these are variously illumined (Ka., 2.2.15). 


Hereby are refuted (the two arguments): Is that State 
knowable, or is It not? In the first case, since there should be a 
knower distinct from the known, therefore there arises the 
contingency of duality. In the second case, there arises the 
contingency of Its ceasing to be the human goal. d hi 

Even though It is not knowable, still, since It is directly 
intuited by Itself, therefore the unknowableness that is spoken 
of in that connection here (in the present S/oka) is with regard to 
the sun etc. not being Its illuminators. But that (the fact of) Its 
being self-intuited follows from Its being the illuminator of all, 
He will state in (the text), ‘The light which is in the sun’ (12). 


50 
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Thus it is to be noted that the two halves of the (Katha) Sruti 
have been explained by the two (Gita) verses. 

Opponent: Well, is it not illogical to Say, ‘reaching which 
they do not return’? If they go, then they surely return, as in the 
case of (going to and returning from) heaven. On the other hand 
if they do not return, then they do not go! Therefore ‘reaching’ 
and ‘do not return’ are mutually contradictory. For it is well 
known in the scriptures and in the world that, 


All accumulation ends in depletion; all those that rise 
up fall down at last; associations end in dissociations; (and) 
life, indeed, ends in death (Va. Ra., Ayodh., 105.16). 


Counter-objection: May it not be said that the attainment 
of the not-Self, but not the attainment of the Self, ends in retum? 
Opponent: No. Because even the attainment of the Self in 
deep sleep, as presented in the Smuti, ‘O good-looking one, ...then 
he becomes merged in Existence’ (Ch., 6.8.1), is seen to end in 
returning again. Otherwise, since a person in deep sleep becomes 
liberated, therefore there would be no àwakening again. So, in 
the matter of attaining the Self (the word) ‘reaching’ does not 
fit in. Even if that (‘reaching’) be figurative, ‘non-return’ is still 
not reasonable. ; 
Reply: When such a conclusion is arrived at, we say: Since 
the jiva, the ‘goer’, is non-different from Brakman, the Goal, 
therefore the word ‘reaching’ is used figuratively, because the 
attainment of That (Brahman), which is separated merely by 
nescience, has been stated to be only through Knowledge. If ie 
Jiva be a reflection of Brahman, then, just as the sun T i 
on water goes back to the sun, the object reflected, on the i. 
of the water, and there is no return (as well) from there, or, ! i 
jiva be a portion of Brahman delimited by the intellect, t i 
just as the space enclosed in a pot goes to the cosmic Pn " 
the removal of the pot, and there is no return (as well) ively 
there, similarly, in the case of the jiva too it is said figurati ie 
that it goes to its own unconditioned nature on the remoV?! ° 
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reality), and because error ends with the eradication of the 
limiting adjuncts. (See under 7. 14.) 

In deep sleep, however, since the internal organ, which is 
the limiting adjunct of the jiva, continues in a subtle form in 
nescience—which is its own Source—along with its tendencies 
(bhüvana), latent results of actions (karma), and past impres- 
sions (pitrva-prajna), therefore its re-emergence from that very 
nescience is possible. But when nescience is sublated by Knowl- 
edge, how can there be any emergence ofthe effect in the absence 
of its cause? For, the limiting adjuncts such as the internal organ 
are products of nescience. Therefore the cessation of nescience 
in the form, ‘I am not Brahman’, as a result of the Jiva’s direct 
experience arising from the Vedantic sentence, ‘I am Brahman’, 
is referred to by (the word) ‘reaching’. And since the begin- 
ningless nescience cannot spring up again when it has been 
sublated, the eradication of the effect, viz. the worldly state, is 
referred to by ‘they do not return’. Thus there is no contradiction 
whatsoever. 


It has been repeatedly stated that the real nature of the jiva, 
however, is indeed Brahman. All this is being established in the 
following text. As to that, since the jiva is identical with 
Brahman, therefore, when on the cessation of nescience it attains 
identity with That, then there is no separation from That. This is 
being established by the (first) half of the verse, ‘A part of 
Myself...” But in deep sleep, since nescience continues with 
the impressions of all its effects, therefore the jiva returns to the 
world from that (state)—this is being established by the (other) 
half of the verse, *...the organs which have the mind as their 
sixth...’ After that, in the (first) half of the (eighth) verse, 
‘(When the master leaves)...a body,’ etc., it is being established 
that the jiva—which through Maya has attained worldliness p 
though in reality it is transcendental,'and which has been made 
tobecome identified with the body by people of dull intellect— 
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is distinct from the body. But by (the verse), ‘(Thi 
the objects by presiding over) the ears, the eyes,’ 
established that it (the jiva) is different from thos 
of which it is the impeller towards their respecti 
the right manner. , 

Why is it that at the time of death etc. all do not See this 
(iva) which is distinct from the body, because it is by nature 
their own Self? When such an apprehension arises, the answer, 
"Though it is capable of being seen, those whose minds are 
distracted by objects (of enjoyment) do not see it’, is being stated 
in the verse, ‘(Those who are incapable of discrimination do 
not see it even when) it is leaving. ..,' etc. (10). This is elaborated 
in (the first) half of the verse, ‘The diligent yogis...’ (11), by 
'saying that those who have the eye of Knowledge see it. ‘Those 
who are incapable of discrimination do not see it’—this has 
been explained in the (latter) half of the verse, ‘...though (they 
be) diligent’ (11). This is how the five verses are interconnected. 

Now we shall explain the words: 


waar fae siege: aaa: | 
Arora wenfreenfi adh uot 


7. A part of Myself, which though (really) eternal has 
become the jiva in the realm of embodied beings, draws (to 
itself) the organs which have the mind as their sixth and which 
abide in Prakrti. 


S one enjoys 
etc. (9), it is 
© Organs etc. 
Ve objects in 


Mama eva ariáah, a part of Myself, of the supreme Self 
which, like a part of the sun in water, or like that of space $e 
pot, is imagined through Maya even though It is partim d 
Jivaloke, in the realm of embodied beings, (i.e.) in the es 
like a part, as it Were, possessed of a false difference. And pus 
(part), which through the limiting adjunct of being alive, J! cj 
bhütah, has become a jiva, has become falsely well kionak 
anagent, an enjoyer, and a worldly. being; is sanātanah, eena 
because, even when there is a division through the limi 
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adjunct, it is in reality identical in nature with the supreme Self. 
Therefore it is logical that, on the cessation of nescience through 
Knowledge, ‘they’, having attained Brahman which is their own 
true nature, *do not return from That.’ 

Even though of this nature, how does it (the Jiva) return 
from deep sleep? This the Lord answers: Those five organs 
(indriyàni), called ear, skin, €ye, tongue and riose, which have 
the mind (manas) as their sixth (manah-sasthani), which (are 
called indriyáni because they) as organs of perception of objects 
are indicative of indra, the Lord, the Self, (and) which on the 
exhaustion of the results of actions that give rise to enjoyment 
in the waking and the dream state, prakrtisthani, abide in Prakrti, 
exist in a subtle form in Prakrti, in nescience; it (the jiva) karsati, 
draws (to itself) from Prakrti, from nescience, for the sake of 
enjoyment, when the results of actions that are to lead to 
enjoyment in the waking state become active again; (the jiva 
draws those organs from Prakrti) like a tortoise (drawing) its 
limbs. That is to say, it manifests them with the capacity for 
perceiving objects. Hence, though there is no return after 
enlightenment, nevertheless, ‘returning’ from nescience is not 
illogical. This is the idea. 


When does it draw? This is being answered: 


MR en te 


8. When the master leaves it and also when he assumes a 
body, he finally departs taking these, as a wind (carries away) 
odours from their receptacles. 


Yat, (i.e.) yada, when; isvarah, the master, the owner, of 
the aggregate of the body and organs, thejiva; utkramati, leaves, 
goes out , then he draws the organs which have the mind as their 
Sixth from the body from which he departs. In this way the second 
Quadrant (of the verse) is construed first, because moving away 
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succeeds going out. Not only does he draw, but yat, (i.e.) yaq; 
ca, when; avapnoti, he assumes a body different from the 
previous one; then, grhitva, taking; etani, these, organs Which 
have the mind as their sixth; he api, also; Samyati, departs finally 
(sam), fully goes out, without having to come back. The ill 
tration for the ‘taking away’ of the organs even whe 
remains (behind) is: Iva, just as; vayuh, a wind; moves away 
taking along gandhan, the odours, the subtle parts containing 
the odours; āśayāt, from their receptacles, from the locations 
that flowers etc. are. 


us- 
n the body 


Pointing out those very organs, He shows the reason why it 
goes away taking them along: 


si wap um a wt mÀ a | 
airs wma agia usu 


9. This one enjoys the objects by verily presiding over the 
ear, eye, skin and tongue, as also over the nose and the mind. 


Ayam, this one, the jiva; upasevate, enjoys; visayan, the 
objects, sound etc.; adhisthaya eva, by verily presiding over, by 
taking the help of; srotram, the ear; caksuh, eye; sparsanam, 
skin; ca rasanam, and tongue; ca ghranam, as also the nose— 
by the (use of) ca are meant the motor organs and the vital 
forces—; ca manah, and the mind, the sixth. 


send fd aft spem at qunfady | 

fae mya uysta sperm: go 

: it 

10. Those who are incapable of discrimination do not p^ t 
when it is leaving or even residing (in this body), or when 1 P 


m : din the 
experiencing or in association with the gunas. Those w1 
eye of Knowledge see. 


: ing, 
Even though it is thus in the body and capable of bel 





15.12] THE SUPREME PERSON 5m 


seen, still, utkramantam, when it is leavin 
another body from the former body; và 
when it is residing in that very body; 
is experiencing—the objects, sound etc.; or gunànvitam, when 
it is in association with the gunas, which are of the nature of 
happiness, sorrow and delusion; even though it is thus capable 
of being seen under all conditions, still, vimudhah, those who 
are incapable of discriminating between the Self and the not- 
Self, because of having their minds carried away by the desire 
for enjoying seen or unseen things; na anupasyanti, do not see 
this one. Alas, this one exists miserably! Thus the Lord laments 
for the unenlightened persons. 

But, jñānacakşuşah, those who have the eye of Knowledge, 
resulting from the valid means of knowledge, who are discrimi- 
nating; they alone pasyanti, see. 


g, when it is going to 
sthitam api, or even 
va, or; bhunjanam, when it 


‘Those with the eye of Knowledge see'—this He explains: 


wet ahaa wpa d 
QS RA Gi Uva: o Ud 


11. The diligent yogis alone see this one as existing in their 
own intellects. The non-discriminating ones, whose minds are 
not purified, do not see this one though (they be) diligent. 


Yoginah ca, the yogis alone; yatantah, who are diligent, 
who strive through meditation etc.; pasyanti, see; enam, this 
one, the Self; avasthitam, as existing, as reflected; atmani, in 
their own intellects. Ca is used for emphasis. Akrtátmánah, those 
Whose minds have not been purified through sacrifices etc; eus 
Who are for this very reasonacetasah, devoid of diser E 
na pasyanti, do not see; enam, this one; ap! (yatantah), gyen d 
they strive. This is the explanation of "Those who are incapa 
of discrimination do not see’. 


: k 
Now, that State which the sun etc. even though capable o 
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illuminating everything are unable to illumine, hay 
which (State) the seekers of Liberation do not return 
again, and from which (State) the Jivas—imagined t 
as spaces in pots etc. are of the cosmic space—are Created in 
accordance with the limiting adjuncts and they falsely experience 
the worldly existence—about that State He shows that It is 
omnipresent and the basis of all activities; and along with that, 
with a view to explaining what was said before, *For I am the 
basis of Brahman' (14.27), the Lord states briefly in four Verses 
His divine manifestations: 


werf&crmd ast maas a, | 
Wer edm ast fate ame nei 


ing attained 
to the World 
0 be Its parts 


12. The light which is in the sun, which is in the moon, and 
which is in fire, (and) which illumines the whole world—know 
that light to be Mine. 


The (first) half of the Sruti (verse), 


There the sun does not shine; neither do the moon and 
the stars; nor do these flashes of lightning shine. How can 
this fire? (Ka., 2.2.15), 


has been explained before by the (Gita) verse beginning with, 
‘Neither the sun nor the moon... .illumines That’ (6). The (second) 
half of the Sruti (verse), 


He shining, all these shine; through His lustre all these 
are variously illumined (ibid.), 


is being explained by this (present Gita verse). Tejah, the Ded 
the radiance which is Consciousness by nature; yat adity n 
which is in the sun; yat candramasi, which is in the moon; Z 
yat, and which light; is agnau, in fire; (and) which or 
illumines; akhilam, the whole; jagat, world; viddhi, know, 


15.13] THE SUPREME PERSON 793 


tejah, that light; màmakam, to be Min 
is Consciousness by nature exists equally among the movin 
and the non-moving, still, since the excellence of the sun etc i 
because of the excellence of the sattva(-guna) in them theretos 
the light that is Consciousness is fully spread out tiefe itself. 
Hence it is being specially distinguished by referring to them 
thus—‘The light which is in the sun,’ etc. This is just as, although 
the position of a face be the same, the face does not get reflected 
on wood or a wall, but it appears more and more on a mirror etc. 
depending on the degree of their clarity. 


e. Although the light that 


From the fact that, after saying, ‘The light which is in the 
sun,’ He mentions ‘tejah, light’ again in, ‘know that light to be 
Mine’, this (following) second implication also, meant for 
speaking about the divine manifestation, should be understood: 
‘The light, the radiance, which is in the sun, which is capable of 
illuminating others, whose colour is white and brilliant, which 
illumines the world, (i.e.) all things having form; so also that 
light which is in the moon and which is in fire, which illumines 
the world—know that to be Mine.' Otherwise He would have 
said only this much, *know that to be Mine', without mentioning 
"tejah, light? at all. This is the idea. 


Moreover,— 


Tenaya up sper MEA d 
quf iret: we: wb sqm cum: Wg 


13. And entering the earth through (My) power, I sustain 
the things (on it); and I nourish all the plants by becoming Soma, 
the essence of (all) saps. 


Ca, and; avi$ya, entering; gam, the earth, as the d n 
the earth; (and) making firm the earth which is like a handitu! 5 
dust, ojasa, through My power; aham, I Myself, ipu. 
sustain; bhütáni, the things, the objects existing on the earth. 
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Otherwise the earth would have got scattered like a handful of 
sand, or it would have sunk down. This is according to the 
mantra-text, *By whom the heaven is held up and the earth made 
firm’ (Rg., 10.121.5). And the text, “He upheld the earth: (ibid, 
10.121.1), speaks of God Himself who has assumed the state of 
Hiranyagarbha. Besides, bhütvà, becoming; somah, Soma: 
rasatmakah, the essence of all the saps; I Myself pusnàmi, 
nourish; sarvah osadhih, all the plants, paddy, barley, etc. which 
grow on the earth; I make them nourishing, juicy and tasteful, 


Besides,— 


ae Aart year wit Sumus d 
WOAH: Uere ager vu 


14. Taking the form of Vai$vanara and residing in the bodies 
of creatures, I, in association with Prana and Apana, digest the 
four kinds of food. 


Bhütvà, taking the form of, becoming; vaisvdnarah, 
Vai$vanara, the fire in the stomach, which has been described in 
such Sruti texts as, ‘This fire that is within man and digests the 
food that is eaten is Vai$vanara’ (Br., 5.9.1); and asritah, residing 
in, entering into; deham, the bodies; praninam, of all the 
creatures; aham, I, God Himself; (samayukta) in association 
with, blazing together with, Prana and Apana which set it (the 
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y its juicy portion taken in, 
.) Sugarcane etc., that is called 


is crushed with the teeth and onl 
leaving out the remaining part, (e.g 
cosya. This is the distinction, 

He who is the ‘eater’ is the fire called Vaisvanara, and that 
which is the food to be eaten is Soma. Thus, he who meee 
on these two, viz. fire and Soma, as everything is not affected 
by the bad effects of food; this also is to be noted. 


Furthermore,— 


15. And I am seated in the hearts of all. From Me are 
memory, knowledge, and their loss. I alone am the object to be 
known through all the Vedas; J am the originator of the Vedanta; 
J am, surely, also the knower of the Vedas. 


Aham, I, becoming the Self; am sannivistah, seated; hrdi, 
in the hearts, in the intellects; sarvasya, of all, of the living things 
from Brahma to the vegetables, as stated in the Srutis, 


He who is such has entered into these (bodies) (Br., 
1.4.7), 


and, ` 


gods,) in the form of the 


... by entering (into these three 
a E | clearly manifest name 


jiva of each individual being, I shal 
` and form (Ch., 6.3.2). 


Therefore, m attah, from Me (because of Me), ons. gihe 
Self alone; is smrtih, the memory—of all the emn 
accordance with their fitness. (In the case of ordinary cr 
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it is a mental modification with regard to some object experi- 
enced before in the present life; and in the case of the yogis, it is 
with regard to objects experienced in former lives as well. Simi- 
larly, because of Me alone occurs the jianam, knowledge, that 
is born from the contact between object and organ, and, in the 
case of yogis, even the knowledge of objects that are remote in 
time and location. Similarly, because of Me is ca apohanam, 
also the loss—of memory and knowledge of those whose minds 
are perturbed by desire, anger, sorrow, etc. 

Having thus spoken of His own appearance as a Jiva, He 
speaks of His Brahmanhood: Aham eva, I alone; am vedyah, the 
object to be known; vedaih ca sarvaih, through the Vedas as a 
whole, even where they reveal the deities Indra and others, be- 
cause I am the Self of all. This is in accordance with a mantra, 


They call Agni (Fire) as Indra, Mitra and Varuna; (they) 
also (say) that he is the divine Garutmàn (Garuda) of beauti- 
ful wings. The sages speak of Him, who is one, in various 
ways; they call Him Agni, Yama (Death); Matarisvan (Air) 
(Athar., 9.10.28), f 


and the Sruti, “.. for He is all the gods’ (Br., 1.4.6). In the form of 
Vedavyasa and others (I am) vedanta-krt, the originator of the 
Vedanta, ofthe school following the purport of Vedanta. Not only 
this much, (but) aham, T; eva, surely; am ca, also; vedavit, the 
knower of the Vedas. I Myself am the knower of the meaning of 
all the Vedas in the form of mantras and brahmanas comprising 
the sections on rituals, meditations and Knowledge. Hence it has 
been well said, ‘For I am the basis of Brahman’ (14.27). 


1. "The wise speak of this very Agni, (and) the great Self, in various 
ways as Indra, Mitra, Varuna, Agni and the divine Garutman. Divine, 
born in heaven. Garutman is called so because He is praised, or He is one 
whose soul is mighty, or whose soul is great. He to whom the hymn y 
addressed and the oblation offered is this very (terrestrial) Agni. pe- 
two higher luminaries receive praise and oblation under this appellatio 
incidentally only.’ See The Nighantu and the Nirukta, tr. Laxman Samp: 
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onditioned Self, the Lord, 
Verses to Arjuna the pure 
he two limiting adjuncts, 
© by the words ‘mutable’ 


Thus having spoken about the c 
out of compassion, presents in three 
unconditioned Self by eliminating t 
(viz.) ‘effect’ and ‘cause’, referred t 
and ‘immutable’: 


wart gaat ct estar wa a 1. 
ax: welfur yah pees son Neen 


16. There are in the world these two persons—the mutable 
and the immutable. The mutable consists of all things; the one 
existing as Maya is called the immutable. 


There are /oke, in the world; imau, these; dvau, two; 
purusau, persons—who are divided into two groups, and are 
referred to by the word ‘persons’ because they are the limiting 
adjuncts of the Person. Who are they? This He states: Ksarah, 
the mutable; eva ca, and; aksarah, the immutable. One ‘person’ 
is ksarah, in the sense of that which is subject to mutation; it is 
the perishable, the totality of the effects. The second ‘person’ is 
aksarah, derived in the sense of that which is not subject to 
mutation; it is the imperishable, the seed of the birth of the 
‘person’ called ‘the mutable’; the power of Maya of the Lord. 
The Lord Himself explains the two ‘persons’: Ksarah, the 
mutable; consists ofsarvani bhitani, all things; i.e. it is the sum 
total of all the created things. Kutasthah: Kuta means expressing 
some false thing by hiding the real thing; it is synonymous with 
cheating and maya; that which exists in that way with the two 
Powers of covering and distortion is (called) kütasthah. It asan, 
the form of the power of Maya of the Lord; it is the limite 
adjunct in the form of the Cause. It is ucyate, called; aksar ay, 
the immutable, because, as the seed of the world, it is intermi- 
nable. à 

Some, however, after explaining the word ks a, t 
as the sum total of insentient things, refer to the jiva by the 
clause, *the kütasthah is called the immutable’. That is not proper, 


ara, mutable, 


Dites 
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because it is the “Knower of the field’ Himself who is sought to 
be established here as the supreme Person. Therefore the proper 
position is only this that by the words ‘mutable’ and ‘immu- 
table’ are meant the adjuncts, (viz.) the effect and the Cause 
which are both insentient. ‘ 


SWH: QeNWWer AET: | 
"t maamaa fancier gar: gon 


17. But different is the supreme Purusa who is spoken of as 
the transcendental Self, who, permeating the three worlds, 
upholds (them) and is the immutable God. 


Tu, but; distinct from these two—the ‘mutable’ and the ‘im- 
mutable'—, untouched by the defects of the two limiting 
adjuncts, (viz.) the ‘mutable’ and the ‘immutable’, and naturally 
eternal, pure, conscious and free is the uttamah, supreme, the 
best; purusah, Purusa; who is surely anyah, different. Extremely 
different from these two, the mutable and the immutable, which 
constitute the totality of insentient things, is the third, the totality 
of sentience, which is the illuminator of both. He is udahrtah, 
spoken of, iti,-as; paramātmā, the transcendental Self. He is 
paramah, super-excellent, as compared with the five selves— 
made of food, of vital forces, of mind, of intelligence, and of 
bliss—which are imagined through nescience; He is real (i.e. 
not a product of imagination), spoken of as, ‘Brahman is the tail 
that stabilizes’ (Tai., 2.5.1); and He is the ātmā, the Self, the 
indwelling Consciousness of all beings. ; 

Hence He is spoken of as paramātmā in Vedanta (in the 
Upanisads), yah, who, which supreme Self; avisya, permeating, 
presiding over, through His own power of Maya; lokatrayam, 
the three worlds—called Bhüh (the Earth), Bhuvah (the Inte 
mediate Space), and Svah (Heaven)—, i.e. the whole univer E 
bibharti, upholds, and nourishes (them), by imparting (to e 
existence and self-manifestation. Of what nature (is He)? HE 
avyayah, immutable, free from all kinds of transformations: 
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is iSvarah, God, the Ruler of all, Narayana. He who is th 
supreme Purusa is called the transcendental Self—this is d 
construction. This follows from the Sruti, «Hense e 
Purusa, Person’ (Ch., 8.12.3). preme 


For pointing out His own glory as referred to before in 
‘For I am the basis of Brahman’ (14.27), ‘That supreme Light s 
My (State)’ (6), etc., now, by showing the derivation of the well- 
known name, Purusottama, of God as explained, who is different 
from the mutable and the immutable, the Lord shows Himself 
thus—‘I Myself am the supreme God of this nature’: 


werandldsemsmTefü hea: | 
smüsfer vis dà a wea: ged: ec 


18. Since I am transcendental to the mutable and am most 
excellent as compared with even the immutable, hence I am 
well known in the world and in the Vedas as the supreme Purusa. 


Yasmat, since; aham, I, the supreme God; am atitah, 
transcendental; to ksaram, the mutable, which being a product 
is perishable, a product of Maya; and is the Tree of the world 
called the Peepul Tree; ca, and; (since I am) uttamah, most 
excellent; aksarat api, as compared with even the immutable 
which is called Maya, which is the Unmanifest, which is 
Presented in the Sruti as, ‘superior to the (other) superior 
imperishable (M aya)’ (Mu., 2.1.2), with a fifth case-ending after 
the word aksara (imperishable), and which stands as the seed of 
the Tree of the world and is the source of everything; atah, hence, 
being superior to the mutable and the immutable, which are the 
two adjuncts of the Purusa and are referred to by the word aes 
(in 16) through superimposition; asmi, I am; prathitah, wel 
known; loke, in the world; ca vede, and in the Vedas; as 
Purusottamah, the supreme Purusa, Person. He is surely ge 
fo in the Veda in, ‘He is the supreme Person’ (Ch., 8.12.3), m 
in the world in the poetical works of poets, such as, “As Hari 
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alone is known as the supreme Person,’ which are wel] known 


The glory of Narayana, the supreme Purusa, whose body 
is made up only of Existence-Knowledge-Bliss, who, out of 
compassion, acting like a human being taught to Partha the 
supreme realities and His own Godhood, indeed baffles 
comparison. 

Some persons having pure minds and intellects Strive 
by controlling the organs, giving up enjoyment, and practising 
Yoga. But I have become Liberated by tasting the glory of 
Narayana, which is the essence of nectar and is shoreless. 


The Lord speaks of the result of knowing thus the derivative 
meaning of the name (Purusottama): 


a maA ari gear d 
a adasa at wdunms aa esi 


19. O scion of the Bharata dynasty, he who being free from 
delusion knows Me thus as the supreme Purusa, he, the all- 
knowing one, adores Me in every way. 


O scion of the Bharata dynasty, yah, he who; asammiidhah, 
being free from delusion, devoid of the confusion, ‘This Krsna 
is merely some human being’; janáti, knows; mam, Me, God; 
evam, thus, according to the derivation of the name as shown; 
as purusottamam, the supreme Purusa, as explained before, 1.6 
as, "This one is God Himself"; sah, he; sarva-vit, the all-knowing 
one—he alone is omniscient because he knows Me who am the 
all-pervasive Self; bhajati, adores; mam, Me; sanyas b Rie 
in every way, through Bhakti-yoga which is characterized bY 
love. Therefore what was said in, 


However, he who meditates on Me through the pns yen 
ing Yoga of Devotion, he, having gone beyond the gw: 
qualifies for becoming Brahman (14.26), 
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is justified. And what was Said in, ‘For | am the basis of 
Brahman’, that too is more justified. 


O you who are conversant 
again and again the Light which is by nature Consciousness 
and Bliss, which has the colour of a rain-cloud, which is the 
quintessence of the Vedic utterances, which is the necklace 
of the women of Vraja, which is the other shore of the sea of 
the world to the wise, and which repeatedly incarnates for 
removing the burden on the earth! 


with good Works, worship 


The Lord now concludes by eulogizing the purport of the 
chapter: 


fa t maah Wenuu | 
TRU WA E WT gel 


20. O sinless one, this most secret Scripture has thus been 
uttered by Me. Understanding this, anyone will become wise 
and have his duties fulfilled, O scion of the Bharata dynasty. 


Anagha, O sinless one, who are free from vice; idam, this; 
guhya-tamam, most secret, most mystical; Sastram, scripture; 
uktam, has been uttered, in its entirety; iti, thus, in this way, in 
brief; maya, by Me, in this chapter. Buddhva, understanding; 
etat, this; any other person whosoever, syát, will PUR 
buddhiman, wise, possessed of Self-knowledge; ca, and; sie 
kr Wah, have all his duties fulfilled; he will be one by M as 
been accomplished (krtam) all duties (krtyam), and for TR 
there remains no other duty again. Whatever is to be mi D i 
Brahmin, whose birth is special, all that becomes accomp nee 
when the reality of the Lord is known; E in no other way 
duty cease fi r anyone. This is the import. 

vM SE of the Bharata dynasty, you, ee 
are born in a great family, and are yourself free m aE ae 
it goes Without saying that through the qualities of y 


51 
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and your own virtues, you will have your duties fulfilled y 
knowing this. This is the idea. y 


I do not know any reality other than Krsna whose hands 
are adorned with a flute, whose lustre is like that of a new 
rain-cloud, who wears a yellow cloth, whose lips are reddish 
like the Bimba-fruit, whose face is beautiful like the full moon, 
and whose eyes are like lotuses. 

The mind that is ever merged in the state of constant 
Bliss removes (all) mentations, (and) by eradicating the 
Sorrows consequent on (repeated) births and deaths it attains 
at once the Reality transcending cause and effect. 

Iam that supreme Auspicious One in whom get identified 
all the followers of Siva, of the Sun, of Ganesa, of Visnu, and 
the worshippers of Sakti! 

Those fools go to hell who cannot tolerate the wonderful 
glory of Krsna which is ascertained through the valid means 
of knowledge as well! 





CHAPTER 16 
THE DIVINE AND THE DEMONIACAL ATTRIBUTES 


In the preceding chapter, in, *The Secondary roots, which 
are apt to produce actions later in the human body, Spread 
downwards also’ ( 15.2), the vasanas (impressions) which get 
manifested in the human body according to the actions that had 
taken place before have been Spoken of as the secondary roots 
of worldliness. And those (vasanás), viz. divine, demoniacal 
and fiendish, which constitute the natures of creatures, have been 
indicated in the ninth chapter (in verses 12 and 13). Among 
them, the good sáttvika vasana, which is the source of the 
tendency to practise rites and duties prescribed by the Vedas as 
the means to Self-knowledge, constitutes the divine nature. 
Similarly, the bad rajasika and tamasika vasanas, due to which 
one transgresses Vedic injunctions, and which are the sources 
of the tendency that follows from one’s natural likes and dislikes 
and is the cause of all evil, are called the demoniacal and the 
fiendish natures. And among them, demonishness arises from 
the predominance of attachment ensuing from excessive 
enjoyment of objects; and fiendishness arises from the pr edomi- 
nance of aversion ensuing from excessive violence. This is the 
distinction. i foi 

Presently, however, the sixteenth chapter is begun op 
showing the difference between the good and the bad re 
by grouping them under two heads thus: the divine E 
Consists of the good sattvika vāsanā, which is the source of 

o NS AI 2 er consistent 
engaging in scripturally enjoined actions ina mann "dc dp 
With them (scriptures); the demoniacal nature, w eE 
demoniacal and fiendish (natures) are clubbed pei $ sanae 
of the bad rajasika and tamasika vasanas, which is the 
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ofone’s engaging in scripturally prohibited activities in a manner 
inconsistent with thèm (scriptures); this (difference between the 
good and the bad vāsanās) is well known in such Srutis as, ‘There 
were two classes of Prajapati’s sons, the gods and the demons’ 
(Br., 1.3.1). And this (showing the difference between the two 
vāsanās) is done for acquiring the good and rejecting the bad. 
_ As to that, in three verse (the Lord speaks) first of the divine 
nature which has to be acquired: 


staga, the Blessed Lord said: 


ani wedge: | 

aM CAs UAT CUA Bisa didi 
aR OTHER: \ 
wur spere wréd sia uM 
ast: amt ofa: Na aria d 
Vata Bae edmfWsmer ATA 3! 


1. Fearlessness, perfection in purity of mind, constant stead- 
fastness in knowledge and yoga, charity and control of the 
external organs, sacrifice, (scriptural) study, austerity and 
rectitude,— gear 

2. —noft-injury, truthfulness, absence of anger, renuncia- 
tion, control of the internal organ, absence of vilification, 
kindness to creatures, non-covetousness, gentleness, modesty, 
freedom from restlessness, — 

3. —maturity, forgiveness, fortitude, purity, freedom from 
malice, absence of haughtiness—these, O scion of the Bharata 


dynasty, become effective in one born with the destiny ofa divine 
nature. 


Abhayam, fearlessness: remaining steadfast, without any 
doubt, in the performance of actions prescribed by the scriptures, 
or, the absence of the fear, ‘How shall I live alone, without any 
kind of acquisition?’ Sattva-samsuddhih: $uddhi, purity, 
dirtlessness, of the sattva, of the internal organ (is sattva-suddh i 
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perfection (sam, samyak) of that, Consisting in being fit for the 
manifestation of the reality of God (is Sattva-samsuddhih); or 
(it means) complete Tejection of para-varicana, maya, anrta, 
etc. Paravañcana is cheating , bringing somebody under control 
through fraud; maya is hypocrisy, thinking one way in the mind 
and behaving otherwise externally; anrta, falsehood, is speaking 
of something differently than what one has seen, and so on. 
Jnana is understanding the reality ofthe Self from the Scriptures; 
yoga is making that a content of one's own realization through 
onepointedness of the mind; vyavasthiti, remaining engaged in 
them, constant steadfastness in them, is Jfiana-yoga-vyavasthitih. 
However, if the explanation is (as follows)—abhayam, 
maintaining one’s determination to extend fearlessness to all 
beings—and this is suggestive of the other characteristics of a 
paramahamsa; sattva-samsuddhih, freedom of the mind from 
the ideas of asambhavana, viparitabhavana, etc. as a result of 
the perfection of sravana etc.; Jfiána, Self-realization; yoga, 
human effort conducive to manonasa and vasana-ksaya'; jRana- 
yoga-vyavasthitih, continuance in a state that is distinguished 
by those two (jñāna and yoga) and is different from that of a 
worldly person, (i.e. the state of) jivanmukti—, then it is to be 
noted that this ‘divine nature’ is the resulting state itself. Since 
perfect purity of the mind is not attainable without devotion to 
God, therefore that (devotion) too stands referred to by it ( ‘divine 
nature’). And (this is so) also because in the ninth chapter, in, 


On the other hand, O son of Prtha, the noble-minded 
ones, who are possessed of a divine nature and are single- 
minded, adore (Me) by knowing Me as the source of (all) 
the created things and as the Immutable (9.13), 


devotion to God has been spoken of under ‘divine nature’. y 
to be noted that, since devotion to God is by far the most superior, 


. € > 
therefore it has not been mentioned with ‘fearlessness’ etc. 


1. See under 6.29, 32. 
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After having stated the resultant divine nature of the ve 
fortunate paramahamsas, the Lord states (the charact 
that are to be practised as disciplines by the househol 
others who are inferior to them (the paramahamsas): 
charity, distribution of food etc. that are one’s own pro 
directed in the scriptures and according to one’s ability, Damah, 
control of the external organs, absence of union with one’s wife 
at times other than the proper ones, etc. The word ca, and, (after 
dama) is used for the inclusion of virtues that have not been 
mentioned (but) are characteristic of dispassion. Yajriah ca, and 
sacrifices—the Vedic ones such as the Agnihotra and the Darga- 
purnamasa, and the four kinds of sacrifices prescribed by the 
Smrti, viz. sacrifices to the gods, offerings to the manes, offerings 
to beings in general, and offerings to humans—brahma-yajfia 
having been referred to separately by the word svādhyāya 
(scriptural study). The word ca, and, (after yajñah) is used to 
include virtues characteristic of those following the Path of 
Action (i.e. of those who are not monks). These (above-men- 
tioned) three are meant for householders. 

Svadhyayah, (scriptural) study, (i.e.) brahma-yajfia, in the 
form of study of the Rg-Veda etc. for acquiring adrsta (unseen 
results not evident to the senses). Though there arises the 
possibility of the ‘five great sacrifices’ getting mentioned by 
the use-of the word yajña, sacrifice, still, the separate mention 
(of svadhyaya) is for stating that it is a special virtue meant 
(only) for a Brahmacarin. Tapah, austerity, is of three kinds— 
‘of the body’ etc., going to be spoken of in the seventeenth chapter. 
They are the special virtues meant for the Vanaprasthins (those 
who have retired to a forest in the third stage of their life). 

After having thus stated the particular virtues of the fout 
stages of life, the Lord now states the specific virtues of the 
four castes: Arjavam, rectitude, non-crookedness, not hiding 
from respectful hearers what one knows. Hirisd, injury, consists 
in cutting off the means of living of creatures; not being 4 cae 
of that is ahiynsa, non-injury. Satyam, truthfulness, speaking T 
things just as they had occurred, (but in a way) which does no 


eristics) 
ders and 
Danam, 


perty, as 
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lead to any evil consequence, 


presence of objects. Mardavam, gentleness, absence of 
harshness, explaining (matters) to disciples and others without 

uttering any unpleasant word, etc., even when they vainly raise 

an Opposite point of view, etc. Hrih, modesty, shamefulness be- 
fore others, which prevents one from beginning an evil work. 

Acapalam, freedom from restlessness—capalam is using one's 

tongue, hands, etc. even when there is no need for these; absence 

of that (is acapalam). Those beginning with ‘rectitude’ and end- 

ing with ‘absence of restlessness’ are the special virtues of a 

Brahmin. 

Tejah, maturity, not being overpowered by foolish people— 
women, boys and (such) others. Ksama, forgiveness, non- 
emergence of anger towards some cause of insult, even when 
one has the power to retaliate. Dhrtih, fortitude, a kind of effort 
that holds up the body and organs even when they are fatigued, 
being roused up by which the organs and the body do not get 
exhausted. These three are the speciality ofa Ksatriya. 

Saucam, purity, which is internal, consists in being free 
from hypocrisy, falsehood, etc. in the matter of using money 
etc. But the external purity brought about with earth, water, etc. 
is not to be understood here, because, being of the form of purity 
of the body, it is external and, as such, has no power of purifying 
a mental impression. For, those very impressions (vasanas), 
which are differentiated as sattvika etc., are sought to be 
Presented here as ‘divine’ and ‘demoniacal’ natures. If it 
Somehow has the characteristic of a vasand, as for instance 
Scriptural study etc. have, then it too should surely be accepted. 
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Killing 
lalities 


Droha means taking up arms etc. with the intention of 
others; absence of that is adrohah. These two are the Spec 
of a Vaisya. 

Atimanita, haughtiness, is too much self-esteem, thinking 
of oneself as very highly respectable; absence of that is na- 
atimanita, modesty before honourable persons. This is the 
specific virtue of a Sudra. 

The specific and the general virtues o 


of life and castes, which have been prescribed by such § 


rn 


The Brahmanes seek to know It through the study of 


fhe Vedas, sacrifices, charity, and austerity consisting in a 


Lily 


dispassionate enjoyment of sense-objects (Br., 4.4.22), 


as the means for qualifying for vividisa', have been referred to 
here synecdochically. These virtues bhavanti, become effective; 
(abhijatasya) in a person born with the destiny of daivim 
sampadam, a divine nature, which is constituted by a multitude 
0f tendencies that are born of pure sattva, and that at the 
commencement of embodiment become manifest as a result of 
meritorious deeds. This follows from the Srutis, ‘It is followed 
by knowledge, work and past experience,’ (Br., 4.4.2), and, "it 
becomes virtuous through good acts, and vicious through evil 
acts’ (ibid. 4.4.5). By addressing him (Arjuna) as ‘O scion of 
the Bharata dynasty’, the Lord indicates—‘Being pure 0? 
account of having been born in a holy family, you are fit fo 
having these kinds of virtues.’ 


After having stated the divine nature as what should P 
acquíred, He now states briefly in one verse the demoni? 
nature as what should be rejected: 


wm astra we: wesata a d 
aan afore wet weg vil 


1. As contrasted with vidvat-sannyasa. See Glossary. 
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4. O son of Prtha, religious ostentation, pride and haughti- 
ness, anger as also rudeness and ignorance (become effective) 
in one born with the destiny of a demoniacal nature 


Dambhah, religious ostentation, showing oneself to be vir- 
tuous; that itself means ‘feigning virtue’. Darpah, pride, a kind 
of haughtiness arising from wealth, relatives, and the like; it is 
the cause of (a person’s) slighting eminent people. Atimānah, 
haughtiness, means excessively ascribing to oneself too much 
respectability, which has been spoken of in the Satapatha Sruti, 


Both the gods and the demons are progenies of Prajapati. 
Both of them competed (for ascendency). Then the demons, 
because of their haughtiness itself, thought, “Where again 
shall we pour oblation!” Thinking thus, they resorted to the 
practice of offering oblations into their own mouths. They 
got defeated because of their haughtiness. Therefore one 
should not be over-egotistic. This that is haughtiness is verily 
the gateway to defeat (Sa. Br., 11.1.8.1). 


Krodhah, anger, is a particular kind of mental modification 
which takes the form of (heart-)burning, and which is the source 
ofthe tendency to harm oneself and others. Parusyam, rudeness, 
the habit of speaking harshly on somebody’s face. The word ca, 
and, (after parusyam) is used for the inclusion of restlessness 
and the like which are defects in a positive way and have not 
been mentioned (here). Ajríanam, ignorance, Jack of discrimi- 
nation with regard to what should or should not be done; etc. 
The word ca, and, (after ajnanam) is for the inclusion of want 
of fortitude’ and the like which are defects in a negative way 
and have not been mentioned. ES pur 

Only the-defects beginning from ‘religious ostentation ds 
ending with *ignorance'—but not the good qualities such as fear- 
lessness—become effective in an evil person abhijatasya, born 
with the destiny of; Gsurim sampadam, a demoniacal n 
which is the source of demoniacal enjoyment and is constitute 
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by rajas and tamas, and which consists of a multitud 
picious tendencies that at the commencement of embodiment 
become manifest as a result of evil deeds. This is the meaning. 
By addressing him as ‘Partha, O son of Prtha’, the Lord indi- 
cates that, having been bom of a pious mother, he is not des- 
tined for those (demoniacal defects). 


€ of inaus- 


The distinction between the fruits of these two natures is 
being spoken of: 


eat weufzdtura Ferra wat | 
m Ya: wag daas umm en 


5. The divine nature is for Liberation, (and) the demoniacal 
is considered to be for inevitable bondage. Do not grieve, O son 
of Pandu! You are born with the destiny of a divine nature. 


That action which is prescribed for a certain caste or a 
certain stage of life, and which is born of sattva and is bereft of 
any hankering for results constitutes the daivi sampad, divine 
nature, of that (caste or stage of life). That (divine nature), when 
it ends in purity of mind, devotion to God, and steadfastness in 
Knowledge and Yoga, is vimoksaya, for Liberation, from the 
bondage of the world; it is for final emancipation. Therefore 
that alone should be acquired by those desirous of the highest 
good. But that action which is rajasika or tamasika, which is 
prohibited by the scriptures (for a certain caste or stage of life), 
which is motivated by a hankering for result and is associated 
with egotism—all that constitutes the suri, demoniacal, nature 
of that (caste or stage of life). Hence the fiendish nature also 
stands included in that itself. 

That is mata, considered, by the scriptures and its followers; 
to be nibandhaya, for inevitable bondage, for definite worldly 
bondage. Therefore that is surely to be rejected by those wanting 
the highest good. This is the meaning. 1 

To Arjuna who was in this doubt, ‘This being so, with which 
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nature am I endowed?’, the Lord gives consolation: Ma $ucah 
do not grieve, do not sorrow, lament, with the uuu 
am endowed with the demoniacal nature'; (abhijatah) asi ah 
are born with the destiny; daivim sampadam, ofa divine =a 
you are endued with goodness earned before, and you have a 
blessed future; pandava, O son of Pandu. It is a well known fact 
that the other sons of Pandu, too, have a divine nature. What 
again, to speak of its being in you! This is the idea. i 


(Objection:) Well, let the fiendish nature be included in the 
demoniacal because of the similarity of (both having) the 
tendency towards actions that are prohibited by the scriptures. 
Still, it is reasonable that at times they can be referred to as 
different on account of the predominance of ‘enjoyment of 
desirable things’ and ‘injury to creatures’. However, there is the 
human nature standing out separately as the third, as mentioned 
in the Sruti, ‘Three classes of Prajāpati’s sons lived a life of 
continence with their father, Prajapati—the gods, men and 
demons' (Br., 5.2.1). So, that also has to be spoken of either as 
akind (of nature) that should be rejected or as a kind that should 
be adopted. 

Hence (in answer) the Lord says: 


A gei ctesferca sgt A wo! 
dat femen ghe smqi web A wp Ui! 


6. In this world there are only two (kinds of) ergo of 
beings—the divine and the demoniacal. The divine hosi Em 
spoken of elaborately. Hear about the demoniacal from Me; 


son of Prtha. 


: nsmi- 
Asmin loke, in this world, on the entire course of tra p 
2 pes; of bhüta- 


gration; there are dvau eva, only two (kinds), two P Which 
Sargau, creation of beings, creation of human beings. of 
are they? Daivah, the divine; ca; and; asurah, the xe 
The idea is that there is no additional (type opnum 
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Predominance of 


S wholly Biven to 
and dislikes, then 


ish creation. When any person, due to the 
tendencies created by the scriptures, become 
righteousness by conquering the natural likes 
he is a god (divine). But when he, due to the predominance of 
natural likes and dislikes, resorts to unrighteousness by 
suppressing the tendencies created by the Scriptures, then he is 
a demon. Thus it is possible to have two types. ‘Surely, there ig 
no third category apart from righteousness and unrighteousness. 
So has it been said in the Sruti, 


There were two classes of Prajapati’s sons, the gods and 
the demons. Naturally, the gods were fewer, and the demons 
more in number (Br., 1.3.1). 


As for the sentence enjoining self-control, charity and compas- 
sion (in ibid. 5.2.3), which commences with ‘Three classes of 
Prajapati’s sons’ (ibid. 5.2.1), (there) though human beings 
devoid of self-control, charity and compassion are veritable 
demons, still, they are figuratively spoken of as gods, human 
beings and demons by virtue of some similarity. Thus there is 
no scope for addition (of a third category). 

Through the single letter da itself the instruction of self- 
control was imparted by Prajapati to human beings who were 
devoid of self-control; the instruction of charity to those devoid 
of charity; the instruction of compassion to those who lacked 
compassion. But it is not that gods, demons and human beings 
as belonging to different categories are meant here, because 
fitness for (the study of) scriptures belongs (only) to human 
beings. Accordingly does it (the Sruti) conclude thus: 


That very thing is repeated by the heavenly voice, E 
cloud, as ‘Da,’ ‘Da,’ ‘Da’: ‘Control yourselves,’ ‘Give,’ an 
“Have compassion’. Therefore one should learn these three— 
self-control, charity and compassion (ibid. 5.2.3). 


1. Three classes of Prajapati's sons—the gods, men and demons 
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endish natures become included in 


fore it has been righ i 
: 3 ghtly said that th 
are two kinds of creation of beings. Among them, daivah re 


divine (class of created beings); has been proktah, spoken of, 
by Me to you; vistarasah, in detail, in an elaborate manner—in 
the course of stating the characteristics of a 
Wisdom in the second chapter; in the course of stating the char- 
acteristics of a devotee in the twelfth chapter; in the course of 
stating the characteristics of Knowledge in the thirteenth chapter; 
in the course of stating the characteristics of a transcender of 
the gunas in the fourteenth chapter; and here as well in ‘fear- 
lessness’ etc. 

Now śrnu, hear, understand, so that you can destroy it; about 
asuram, the demoniacal (class of) created beings; me, from Me, 
from My words, while it is being presented elaborately. For, 
rejection of something is possible when it is fully known. By 
addressing him as ‘O son of Prtha’, which is indicative of a 
relationship, the Lord points out that Arjuna is not to be treated 
indifferently. 


So, since the human and fj 
the demoniacal itself, there 


man of steady 


In the twelve verses preceding ‘I cast those...’ (19), He 
(now) elaborates the demoniacal nature which is to be rejected, 
(presenting it) in the form of characteristics of (certain) creatures: 


ia ia an a Agg: | 
sate af rer owe M He nen 


7. Neither do the demoniacal persons understand what s 
to be done and what is not to be done; nor does purity, or ev 
good conduct or truthfulness, exist in them. 

d. ‘Da? aid, 
Went to him for instruction. To the gods he said, E pl: re- 
"Yes, we have understood. You tell us: Control yourse E 3 e 
Peated the same syllable to the men and the demoon L E 
"Yes, we have understood. You tell us: Give. And the de ET 
tell us: Have compassion.’ Satisfied with their answers, 


have understood." (See Br., 5.2-) 


814 BHAGAVAD-GITA [167 
Nature; 
Dess in 
Word ca, 


Neither do janah, the persons with a demoniaca] 
understand pravrttim, what is to be done, (i.e.) righteous 
the matter of engaging in actions—from the use of the 
the injunction enjoining that (actions) is also to be understood: 
so also, nivrttim, what is not to be done, (i.e.) unrighteousness 
connected with withdrawal from actions—from the use of the 
word ca, the injunction prohibiting that is also to be understood. 
Therefore saucam, purity—of two kinds (internal and external); 
na vidyate, does not exist; esu, in them; na api, nor even; Gcarah, 
good conduct, as mentioned by Manu and others; na satyam, 
nor truthfulness—speaking of what is pleasant, beneficial and 
factual. 

Although purity and truthfulness are included in good 
conduct, still, they are mentioned separately on the analogy of 
brahmana-parivrajakah (monk).! It is well known that the de- 
mons are indeed impure, of bad conduct, untruthful in speech, 
and deceitful. 


(Objection:) Is there not the valid source of knowledge 
called the Veda, which is well known in the whole world to be 
faultless (on account of being) in the form of commands from 
God? And are there not also the Smrtis, the Puranas, the Itihasas 
(History), etc. which are grounded on the Veda? So, how can 
there be ignorance about what is to be done and what is not to 
be done, and about the authority etc. in this regard? Or, in case 
they have the knowledge, then since there is God who 1s the 
punisher of those who transgress (His) commands, how can 
there be lack of purity, good conduct, etc. in the demons n 
not following them (His commands)? For, God as even t° 


ight 
1. (According to the orthodox tradition) Brahmins alone have the B 
to become monks. So the word parivrajakah by itself is sufficient ja nev- 
cate a Brahmin monk; the word brahmana becomes redundant. It 1 E 
ertheless used for indicating a Brahmin's special qualities of learns das 
piety, etc. Similarly, here purity And truthfulness are to be unders 
being of a very outstanding degree. 
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punisher of the wicked is wel] known in the world and in the 
Veda. : 


Hence He says (in answer): 


8. They say that the world is unreal, it has no basis, it is 
without a God. It is born of mutual union brought about by pas- 
sion! What other (cause can there be)? 


Te, they, the demoniacal persons; ahuh, say; the jagat, 
world; is asatyam, unreal; it is that in which there does not exist 
satyam, truth, (i.e.) the valid source of knowledge called the 
Veda—the meaning of whose content cannot be sublated and 
which presents the Real—and the Puranas etc. grounded on it. 
Although the Veda, just as it exists, is a matter of direct percep- 
tion, still, since its authority is not admitted (by the demons), 
therefore there is nonexistence of those (scriptures which are) 
characterized as authoritative. 

For this very reason it is apratistham, without a basis; it 
is that which has no ground, the means of regulation, in the 
form of righteousness and unrighteousness; similarly, (it is) 
ani$varam, without a God; it is that which has no God, the 
Controller, who is the giver of the fruits of good and bad actions. 
They do not admit the validity of the Veda owing to the obstacle 
of strong vice. Consequently, because of the non-recognition of 
Virtue and vice taught by it and the non-admission of God, they, 
through wilful activities, become deprived of the human goal. 
This is the meaning. 

If it is held dae the world is without a supreme God who 
rules Prakrti with the help of virtue and vice which can be known 
only from the scriptures, then how could that (world) e 
in the absence of a cause? Having this apprehension in min 
the Lord says: (The demoniacal persons say) aparaspar ee 
bhitam, (it is) born of mutual union; the world has origina 


816 BHAGAVAD-GITA ee 


from the union of men and women impelled by passion! It is 
kama-haitukam, which is the same as kama-hetukam: it is devoid 
of any cause other than passion. Are not virtue etc. also there as 
the cause? The Lord says, (the demoniacal view is) No; kim 
anyat, what other unseen! cause can there be? That is, it does 
not exist at all. Even if some unseen (cause) is admitted, since it 
ends in nature after proceeding a little, so let the variety in the 
world be verily natural. For when a seen cause is possible, there 
is no scope for imagining something unseen. Hence, passion 
alone is the source of creatures; nothing else such as something 
unseen, God, etc. This is what they say. This is the Lokayatika 
(materialistic) view. 


Apprehending that (some may think), ‘This view, like the 
scriptural view, is surely desirable!’, the Lord says: 


wai qeuas ESEA: | 
maaa: aaa wemüsfedr usu 


9. Holding on to this view, (these people) who are of de- 
praved character and poor intellect, who are given to fearful 
actions and are harmful, take birth for thé ruin of the world. 


Avastabhya, holding on to, relying on; etam, this, aforesaid; 
drstim, view of the Lokayatikas; (these people) nastatmanah, 
who are of depraved character, who have fallen from the pr actices 
needed for the next world; alpa-buddhayah, who are of poor 
intellect, whose tendencies are to work only for objectives tha 
are visible; ugra-karmanah, who are given to fearful actions, 
who are cruel; and ahitāh, harmful, inimical; prabhavanti, take 
birth, as tigers, snakes, etc.; ksayaya, for the ruin; jagatah, s 
the world, of the multitude of creatures. So the meaning 1$ that, 


2 ; : 's con- 
1. Adrsta, unseen result: Merit or demerit attaching to 4 person unish- 
duct in one statę of existence and the corresponding reward or pu^ 


ment with which he is visited in another. 
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since this view is the cause leadin 
itis to be shunned by all means b 
good. 


£to the lowest state, therefore 
y those aspiring for the highest 


And when they as a result of some action get born as human 
beings, then,— 


arma Fat WDWHDTWEIT | 
HATA ATTA Yaa: gon 


10. Giving themselves up to insatiable desires, filled with 
vanity, pride and arrogance, adopting bad objectives due to 
indiscrimination, and having impure practices, they engage in 
actions. 


(Asritya, giving themselves up to) kamam, desires, han- 
kering for various perceptible things; which are duspüram, 
insatiable, impossible to be satisfied; filled with (anvitah) vanity 
(dambha)—with a show of piety though they are impious—, 
pride (mána)—show of respectability though they are not worthy 
of respect—, and arrogance (mada)—ascription of some kind 
of excellence though they lack in excellence—, which is a cause 
of showing disrespect to great persons; grhitva, adopting; mohat, 
due to indiscrimination—but not from the scriptures; asadgra- 
han, bad objectives, in the form of unholy resolves such as, We 
shall attract women by worshipping this deity with this mantra’, 
‘We shall acquire great wealth by worshipping this deity with 
this mantra’; and asuci-vratah, having impure practices—they 
are those who resort to practices involving impure places ae 
as a cremation ground, conditions created by ort, etc., as Bem 
by the ‘left-handed’ Tantric scriptures which involve unholi- 
ness; pravartante, they engage in actions;— in any and std 
un-Vedic activity such as worship of the minor RE whi 
brings a perceptible result’—this portion Is mes ee s ee 

This sort of people ‘fall into a foul hell —this is jo 
construction is (to be) made with what comes later (in 16). 


52 
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The Lord describes those very ones again: 


Ramà a saa: | 
ama unafefa fist: ngga 


11. Beset as well with innumerable cares which end (only) 
with death, engrossed in the enjoyment of desirable objects 
(taking that) as thé highest goal, (and) feeling sure that this is 
all,— 


(Beset with) cintam, cares, in the form of thinking about 
the means of acquiring and protecting what is needed for oneself; 
aparimeyam, which are innumerable, immeasurable, since the 
objects are unlimited; pralayantàm, which end only with death, 
ie. which continue throughout life—. Not only do they, having 
impure practices, engage in actions, but upasritah, they are beset 
with cares; ca, as well. The word ca is used thus ina conjunctive 
sense. Although they are ever engaged in multitudinous thoughts, 
they are never occupied with the thought of the next world. But 
they are kama-upabhoga-paramáh, engrossed in the enjoyment 
of desirable objects (taking that) as the highest goal (parama). 
Things that are craved for are kamah, viz. the perceptible objects 
such as sound; (such persons are) those to whom enjoyment of 
those (objects) itself is the supreme human goal, and not righ- 
teousness etc. 

Why do they not desire the excellent happiness of the next 
world? To that the Lord answers: Niscitah, feeling sure, having 
this kind of certitude; iti, that; etavat, this is all. Whatever 1S 
seen verily constitutes happiness; there is no other happiness 
that can be enjoyed after the fall of this body, because there IS 
no enjoyer beside this body. In conformity with this is the apes 
rism of Brhaspati, ‘A person is a body having sentience , m 
(there is also the aphorism), ‘Enjoyment alone is the sole huma 
goal.’ 


Those demons who are of this kind,— 
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STATUTES: KTN: 
tee ad 1e 


12. —bound by hundreds of shackles in the form of 
cravings, (and) having lust and anger as their highest resort 


they strive to amass heaps of wealth through foul means for 
fulfilling lust. 


819 


Asa means the craving for things the means to which are 
impossible, or for things the means to which are unknown. They 
(cravings) themselves are like bondages because they are causes 
of bondage. Bound (baddhah), as it were, by hundreds (sataih), 
by multitudes, of them, carried away by being pulled hither and 
thither after detracting them (those persons) from the highest 
good, (and) kama-krodha-parayanah, having lust (kama) and 
anger (krodha) as their highest (para) resort (ayana)—i.e. they 
are those who are constantly swayed by the desire for union 
with women and by the desire for harming others; ihante, they 
strive for, try to accomplish; artha-saficayan, amassing heaps 
of wealth; anyayena, through foul means, by stealing others’ 
wealth, and so on; kKama-bhogartham, for fulfilling lust, but not 
for righteousness. : 

By using the plural number in sazicayan, heaps of wealth, 
covetousness in the form of an increasing thirst for acquiring 
things has been shown inasmuch as desire for it (wealth) 
continues even after wealth has been acquired! 


By talking of (their) realm of fancy, the Lord describes this 
kind of persistence of their thirst for wealth: 


aaie mÀ WATT | 
Vue wfaer quem gud 


13. ‘This has been gained by me today; I shall E = 
desired object. This is in hand; again, this wealth also will com 
to me.’ 
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Idam, this, wealth; Jabdham, has been gained, by this 
method; maya, by me; adya, today, now. Prapsye, I shall acquire’ 
very quickly; idam, this, that other; manoratham, desired Obie 
which is pleasing to the mind. Idam, this, which was accumu. 
lated before itself in my house; asti, is in hand. Punah, again: 
idam, this; plentiful dhanam, wealth; api, also; bhavisyati, will 
come, in the coming year. Those who are thus full of thirst for 
wealth ‘fall into a foul hell.’ This is how it is to be constructed 
with the later (verse 16). 


Thus after describing (their) covetousness, (now) through 
the very mention of the motives behind that, He describes their 
anger: 


wet aa gg: wupéfred urge |i 
gasen wf Rasi were uexi 


14. *That enemy has been killed by me, and I shall kill the 
others as well. I am the lord, I am the. enjoyer; I am well estab- 
lished, mighty and happy.’ 


Asau, that; very formidable satruh, enemy, named Deva- 
datta; hatah, has been killed; maya, by me; ca, and hence; now 
hanisye, (i.e.) hanisyami, I shall kill, easily; all aparan api, the 
other enemies as well. The meaning of ‘api, as well" is, “Nobody 
will escape death from me.’ The use of ca, and, indicates, ‘Not 
only shall I kill them, but I shall seize their wives and wealth 
also.' *How can you have such power, for there can be enemies 
who are equal to or mightier than yourself?’ Hence he (the 
demoniacal person) says: Aham, I; am isvarah, the lord, not 
merely a man, in which case there could be someone equal Les 
superior to me. What will these poor ones do? There 1s none 
equal to me in any way! js 

Through this motive he (the demoniacal) describes (Du 
own) lordliness:...because aham, I; am bhogi, the enjoy’ 
possessed of all the accessories of enjoyment; aham, Tram 
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servants, and others; and | mys 
spirited; and sukhi, happy, entirely without disease. 


‘May not someone be e 
lineage?’ 
Hence he (the demoniacal person) says: 


esterase asasi a war 
met wear a gefa: nean 
adafafa a AENT: | 

weal: BM aA RAS eg 


qual to you in respect of riches and 


15. ‘I am wealthy and high-born. Who else is there similar 
to me? I shall perform sacrifices, I shall give, I shall rejoice.’ 
Thus they are diversely deluded by non-discrimination. 

16, Bewildered by numerous thoughts as a result of being 
caught in the net of delusion, (and) engrossed in the enjoyment 
of desirable objects, they fall into a foul hell. 


I myself asmi, am; adhyah, wealthy; and also abhi-jana- 
van, high-born. Therefore kah, who; anyah, else; asti, is there; 
sadr$ah, similar; maya, to me? The idea is, there is none! | 
‘Somebody may be equal (to you) in matters of sacrifices and 
charities?’ Hence he says: Yaksye, I shall perform sacrifices; 
even in sacrifices I shall defeat others. Dasyami, I shall give 
wealth, to flatterers and dancers. And from that modisye, I shall 
rejoice, I shall become joyous; I shall derive pleasure in the 


“company of female dancers and others. 


Iti, thus, they come under a succession of diverse delu- 
sions (vimoha) because of non-discrimination ae 1 

(Aneka-citta-vibhrantah) diversely (vi) bewildered ( a 
ta) by the many thoughts as described, by those sae iv 
Wicked resolves; as a result of moha-jala-samavrta; 4 ae 
Caught in the net of delusion—moha, delusion, is the p zn 
to distinguish between what is beneficial and what is not; 
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itself is the net (jāla) because it is the cause of bondage through 
its nature of enmeshing; fully (sam) covered (avría) by that 
surrounded on all sides, as fish are by a net made of thread; ie 
brought under the control of others, and for this very reason 
prasaktah, engrossed; kama-bhogesu, in the enjoyment of 
desirable objects; even in those that are causes of harm to them: 
immersed only in that alone, (and thus) having their ain 
increased every moment, patanti, they fall; narake, into hell, 
such as the Vaitarani; a$ucau, which are foul, filled with faeces, 
urine, phlegm, etc. 


(Objection:) Is it not that, since even among them some 
are found to have a tendency towards Vedic rites such as sacri- 
fices and charity, therefore their falling into hell is unjustifi- 
able? 

The Lord says, No. 


aaea: CN SDTHDTHAIWUE | 
wr mre uruaafeqde used 


17. Self-conceited, haughty, filled with pride and intoxica- 
tion of wealth, they perform sacrifices which are so in name 
only, with ostentation and regardless of the injunctions. 


Atma-sambhavitah, self-conceited, honoured, adored, by 
themselves—but by none of the holy men—, thinking, ‘We are 
endowed with all the good qualities; stabdhah, haughty, without 
humility; as a result of being dhana-mana-mada-anvitah, filled 
with pride and intoxication (mada) of wealth: filled with those 
pride—ascription of extreme respectfulness to oneself—which 
arises from wealth, and the intoxication—the idea of disrespect- 
fulness towards others, even towards superiors and others 
which results from that (pride); te yajante, they perform sacri 
fices; nāma-yajñaih, which are sacrifices in name only—.*. i 
without being initiated into those that are real (sacrifices) ad 
through sacrifices which merely give them such appellatio 
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(nàma) as Somayaji (one who has performed a Soma- 


(and) which lack in the en sacrifice), 


joined subsidiary rites and processes 
and performances; dambhena, with ostentation, with a show of 


righteousness, but not with faith; and avidhi-pürvakam 


regardless ofthe injunctions. Hence they do not derive the results 
of those (sacrifices). This is the meaning. 


Of the demoniacal persons, who engage in activities with 
the resolves, ‘I shall perform sacrifices; I shall give,’ etc., in 
which religious ostentation, egotism, etc. are prominent, even 
the external spiritual disciplines such as sacrifice, charity, etc. 
do not become fruitful. As for the internal spiritual disciplines 
such as knowledge, dispassion, adoration of God, etc., they are 
surely far away from them! This the Lord says: 


STEEN at wd amt wma a diam: | 
MRR METAS GAT: gN 


18. Resorting to egotism, power, arrogance, desire and 
anger, (and) hating Me in their own and others’ bodies, (they 
become) envious. 


Egoism in the form of the idea, ‘I’, is common to all. How- 
ever, ahankaram, egotism, is the idea of one’s own greatness 
that arises from ascribing to oneself these (aforementioned) 
qualities. Similarly, balam, power, is a certain kind of physical 
ability which is the cause of defeating others; darpam, pee 

-in the form of disrespect towards others, is a kind of SHE 
defect which is the cause of ignoring superiors, kings, and others; 
kàmam, desire, is the craving for a thing one wants; krodham, 
anger, is the dislike for things one does not want. From the use 
of the word ca, and, is to be understood matsarya, jealousy, in 
the form of intolerance of others’ qualities. Samsritah, they resort 

to these and) other similar great defects. 
May it os be that even the depraved persons such ji mas 
Will not fall into hell on being purified through devòtion to 


BHAGAVAD-GITA 
824 : ITA [16.18 


The Lord says, No. As a consequence of (their) ill luck 
getting ripe (to yield its results), pradvisantah, hating—hating 
Me means transgressing My, God’s, injunctions in the form of 
the Srutis and the Smrtis because of being averse to performing 
what is stated in them; it is well known in the world that trans- 
gressing the orders of kings and others tantamount to hating 
them; doing that (to)—; mam, Me, God, the Lord; atma-para- 
dehesu, in their own and others’ bodies—in the bodies of their 
own, of those demoniacal persons, and of others—of their sons, 
wives, and others, which are objects of endearment; (hating Me) 
who exist as the Witness of their intellects and actions, who am 
even the object of great endearment—. 

` Well, why do not their superiors and others advice them? 
To this the Lord says: Abhya-siyakah, (they become) envious, 
they find defects such as cheating etc. in the qualities of 
compassion etc. of the superiors and others treading the Vedic 
path. Therefore, being devoid of all spiritual disciplines, they 
fall into hell itself. This is the meaning. l 

The other explanation of this portion, mam atma-para- 
dehesu, is: They perform sacrifices hating (pradvisantah) Me 
(mam) who exist in their own (4tma) and.others' (para) bodies 
(deha) as a part of (the supreme) Consciousness. Since there is 
a lack of faith in the sacrifices that are performed with religious 
ostentation, therefore only unnecessary suffering comes to 
oneself from initiation (into those sacrifices). So also, because 
of injuring even animals etc. (in such sacrifices) in violation of 
the injunctions, the net result is mere hostility towards Con- 
sciousness (Jiva). i k 

Another explanation is: Hating—on account of mistaking 
Me to be a human being and so on—mam, Me, in My ow? body 
(Gtma-deha) which is not indwelt by a jiva, (but) which 18 i 

"body of the Lord created through His divine play and calle à 
Vasudeva and so on; so also, hating Me in the bodies of dies 
(para-deha), in the bodies of devotees called Prahlada 806 ©” 
on, where I am always manifest. This is how it is tO 
strued. It has already been said in the ninth chapter: 
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i Not knowing My supreme najure as the Lord of all be- 
ings, foolish people disregard Me who have taken a human 
body. 

Of vain hope, of vain actions, of vain knowledge, and 
senseless, they become verily possessed of the bewildering 
disposition of fiends and demons (11-12). 


And elsewhere also (it has been said), 


The unintelligent,...think of Me to be some unmanifest 
entity that has become embodied! (7.24). 


And thus from their hatred towards one who is to be adored, it 
does not become possible for them to attain purity through 
devotion. This is the meaning. 


*They may be saved at some time through Your grace?' To 
this the Lord says, No. 


Ea "if iom 


19. I cast those hateful, cruel, constant evildoers, the vilest 
of human beings; verily into the (nether) worlds, (and later I 
throw them) into the demoniacal wombs. 


Aham, I, who am God, the dispenser of the results of all 
actions; [CHO cast, throw; tan, those, who are opposed to E. 
virtuous path; dvisatah, who are hateful—of pious people an 
of Me as well; krüràn,, who are cruel, who are bent on doing 
harm; and hence, naradhaman, -who are the vilest of ae 
beings, very condemnable; (and) ajasram asubhan, Od iie 5 
doers; eva, verily; samsaresu, into the (nether) pes a d 
paths leading to hell. And after they pass through ell, en 
them— this is to be supplied—asurisu, into the d ae 
cruel; yonisu, wombs, for instance, of tigers, sn es, etc., 
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accordance with their respective actions and tendencies. The 
meaning is, there is no compassion from Me, from God 
towards hostile persons of this kind. In conformity with this Fs 
the Sruti, 


On the other hand, those who were performers of bad 
deeds here, they will attain bad births indeed in a quick 
manner—birth as a dog, or birth as a pig, or birth as a Candila 
(Ch., 5.10.7). 


The meaning of the $ruti is that those who were kapitya-caranah, 
performers of bad deeds, attain kapiyam yonim, bad births, 
abhyasah ha, quickly indeed. 

Thus, since they follow the results of actions done in past 
lives, therefore God has no partiality or cruelty. Thus there is 
the aphorism of the great sage (Vyasa), 


No partiality and cruelty (can be charged against God), 
because of (His) taking other factors into consideration. For, 
so the Vedas show (B. S., 2.1.34). 


And this being so, the Lord makes them do only evil works, 
because their causes are there in them. Although He is compas- 
sionate, He does not destroy them (the causes), because in them 
(the demoniacal persons) there is no accumulation of virtue 
which is the destroyer of those (causes); He does not make them 
accumulate virtue, because they are unfit (for that). Indeed, the 
Lord does not make barley sprout on rocks! May it not be that, 
because of His Godhood He can make the unfit fit? Were He Lo 
(so) will, He could certainly do so, because His will is unfail- 
ingly fulfilled. But He does not will (so), because He 1s not 
favourably disposed towards those transgressors of E 
commands, who are inimical to His devotees and are eV!” 
minded. Hence has it been said in the Sruti, 


This One indeed makes him do good work when He 
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wants to lift (him) up; this One indeed makes him do bad 
work when He wants to cast (him) down (Kaw., 3.8). 


He becomes favourable to those in whom there do exist causes 
that gladden (Him), such as obedience to His commands. But 
He does not become favourable to those in whom there b the 
reverse of that. When there is a cause, there is an effect; when 
there is no cause, there is no effect. This being so, what partiality 
is there? This also follows from the aphorism, 


But the agentship (of the jiva) is derived from God, for 
that is what is stated in the Vedic texts (B. S., 2.3.41).! 


If, proceeding to the bitter end, you impute some partiality, then 
(the answer is), God being the great Master of Maya, that is no 
defect! 


Is it not that, for them also there will come gradually the 
highest good at the end of many births? 
The Lord says, No! 


i atfrarrat we web a 
SSS rian 


20. Those who enter into the demoniacal wombs births after 
births, (they) the fools, without reaching Me at all, O son of 
Kunti, attain conditions lower than that. 


Those who have at any time apannah, entered; asurim 
yonim, into the demoniacal wombs; janmanijanmant, births after 
births, in every: birth; they, miidhah, the fools, who are 3 
discriminating due to the preponderance of tamas; yanti gatim, 


d controls the iva from within’ 


1. e.g. ‘He who dwells in the jiva s on he full Kau. text quote d 


(Sa. Br., 14.6.7.30; see Br., 3.7.3-23). A 
above. $ 
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attain conditions; adhamam tatah, lower than, inferior eve 


that; aprapya, without reaching: mam, Me. That is, there isn 
even a hope of reaching Me. Hence the meaning is, Sitom 
reaching the Vedic path taught by Me’, The word eva, at al] 
points out that (births as) animals, vegetables, etc. are naturally 
unfit for attaining the Vedic path. So, becoming naturally unfit 
to attain the Vedic path because of having extreme predomi- 
nance of famas, they successively go from the previous inferior 
births to the lowest vile births. This is the meaning. 

By referring to His own relationship through the address, 
"Kaunteya, O son of Kunti’, He indicates, *You (Arjuna) have 
escaped from this.’ 

Since those who have once entered a demoniacal womb get 
successively still lower and lowest births, but they do not have 
the power of remedy on account of having extreme predominance 
of famas, therefore, so long as one is in possession of a human 
body, those who are seekers of the highest good should very 
quickly cultivate the divine disposition according to their mite, even 
through great foil, so as to avoid the demoniacal natures which are 
Sources of extreme suffering. Otherwise, since one becomes unfit 
for spiritual disciplines when bodies of animals etc. are attained, 
‘there will never be any escape. In this way a great calamity will 
result. This is the substance of the whole topic. So it has been said: 


n to, 


He who does not treat here itself the disease of ee 
hess, what will he do after going with his disease to a pa 
where there is no medicine? 


3 : i : :versified? 

"Is it not that the demoniacal nature is infinitely d 
How can it be eradicated even in a whole human life? p 

this apprehension, the Lord, summarizing that (matter), says: . 


fifa =e » 
RT: imran Tween ed WIV 


s jon, 
21. This door to hell, which is of three kinds— P255! 


16.22] DIVINE AND DEMONIACAL ATTRIBUTES 829 


anger and also greed, is a source of one's own destruction 
Therefore one should forsake these three. 


Idam, this; dvaram, door—that Which is instrumental in 
attaining; narakasya, to hell; which is trividham, of three kinds 
which is the root of the demoniacal nature as a whole; is almanah 
nāśanam, a source of one's own destruction; it takes one to the 
very lowest of births by bringing about one's unfitness for all 
the human goals. What is that (door)? Hence He says: Kamah, 
passion; krodhah, anger; tathà, and also; lobhah, greed. These 
have been explained before. Since all these three are the sources 
of all evils, fasmát, therefore; fyajet, one should forsake; etat 
trayam, these three. By the very rejection of these three, the 
demoniacal nature as a whole also becomes rejected. And it is 
to be understood that the rejection of these three means 
preventing, through discrimination, any of them (passion etc.) 
producing its effect even when it has arisen, and its non- 
emergence after that. 


What will happen to one who rejects these three? As to 
that, the Lord says: 


Udi: alta Wurf i 
TNA: ATTA Alt Te AT du 


22. O son of Kunti, a person who is freed from these three 
doors to tamas strives for what is good for oneself: Thereby he 
attains the highest Goal. 


Kaunteya, O son of Kunti; the person who is vimuktah, 
freed from; etaih, these; tribhih, three— passion, anger and greed; 
tamo-dvāraih which are doors to tamas, which lead to hell; 
acarati, eaves for; atmanah Sreyah, what is good, what is 
beneficial, for oneself as taught in the Vedas. Being indeed pu 
by passion etc. previously, he does not do what is good, BE ; 
Which the human goal could be attained; and he performs w. 
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is not good, because of which could result a fall into hell. 
being freed from those obstacles, he does not do what ; 
and does what is good. Tatah, as a result of that; after ¢ 
encing the joys of this world, yati, he attains; param gati 
highest Goal, Liberation, through perfect wisdom. 


Now, 
S bad, 
Xperi- 
m, the 


Since the Scripture alone in instrumental in one's not doing 
what is bad and doing what is good—for they are known from 
the scriptures alone, therefore,— 


a: maaga add amen: | 
aa fateranifa 4 qa A at onm neg 


23. Ignoring the scriptural instructions, he who acts wil- 
fully, he does not attain success, nor happiness, nor the excel- 
lent Goal. 


Sastra, scripture, is that by which is taught, enjoined, by 
which are taught some objectives not known before; i.e. the 
Vedas, as also the Smrtis, Puranas, etc. which are based on them 
(Vedas). (Sastra-vidhi means) the vidhi, the instruction, 
connected with that (Sastra); they (vidhis) are words in the 
Potential Mood, such as *one should do', *one should not do’, 
which have the nature of inducing and restraining (a person); 
they are the sources of the knowledge of what is to be done and 
what is not to be done, and are called ‘injunctions’ and *prohi- 
bitions’. The word vidhi is used for indicating that, in addition 
even to the injunctions and prohibitions there is the scripture 
presenting Brahman. | 

Utsrjya, ignoring; those sastra-vidhim, scr 
instructions, due to lack of faith; yah, he who; vartate, Le 
kama-karatah, wilfully, only according to one’s own viale 
does not perform even what is enjoined, and performs even v T 
is prohibited; sah, he; na, does not attain; siddhim, Sane 3 
fitness for reaching the highest human Goal, purity. of a ji 
even though he undertakes works; na sukham, nor hapP inc 


ptural 
acts, 
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this world; na, nor even: Param, the 
ate ; » Me excellent; gati i 
heaven or Liberation, perils ie 


Since this is so,— 


Tee wu oq i 
Weal maah at aires TERT 


24. Therefore the Scripture is your authority in the matter 
of determining what is to be done and what is not to be done. 
After understanding actions as presented by the scriptural 
instructions, you ought to perform (your duty) here. 


Since the person who, acting contrarily to the scripture, 
undertakes works under the impulsion of desire becomes unfit 
for all the human goals, of this world and of the next, fasmat, 
therefore; only Sastram, the scripture, the Vedas—and the Smrtis, 
Puranas, etc. dependent on them; is pramanam, the authority, 
the teacher; te, for you, who are desirous of the highest good; 
karya-akarya-vyavasthitau, in the matter of determining what 
is to be done and what is not to be done; but nothing else such as 
one’s own imaginations, the words of the Buddha, and so on is 
your authority. This is the idea. 

And thus, j7atva, after understanding; karma, actions, both 
the enjoined and the prohibited, as stated by the scriptural 
instructions, by the Vedic words in the Potential Mood etc. which 
are in the form of inducements or restraints, such as, ‘You should 
do’, “You should not do’; arhasi, you ought; kartum, to perform, 
Le. till purification of the mind, what is beneficial, (viz.) the 
duty of a Ksatriya, such as fighting etc., avoiding what 1s 
prohibited; iha, here, in this field which is suited for actions. 

Thus, in this way, in this chapter has been nuda y ey 
of showing the division of the two natures—that pues 7 3 
desirous of the highest good should, with faith, become evote 
to the scriptures and become constantly engaged In Oia 
what has been instructed therein, discarding passion, anger an 


very root of all the demonia- 
all that is evil, and which are 


TE ouo? 
t bns anne sg 
EO ODTIS 
Jia oF lsu 


aun gts 5e 
2C CERES LENE t= 
r bas bn zuli o .: 
B anuos adi. amc 
bi Amino Mag 
ION 
uten 
Da ekiti | 
"BU SHOUT SEI ngo « 
mim] outitodi:z: 
Mogunt DNA 
fait bns bagiain 
Sib) wel enoi riers 
Pdamaharli an pI 
TAAR 
Siesta ili -3 
Vias , oh Mp vou 
gbatigi dos 








CHAPTER 17 


EXPOSITION OF THE THREE KiNps or FAITH 


The performers of actions are of three kinds. Some, even 
though aware of the scriptural instructions, ignore them for want 
of faith, and perform anything merely through wilfulness. They 
are the demons, being unfit for all the human goals. But some, 
after knowing the scriptural instructions, undertake with faith 
what is enjoined, avoiding what is prohibited, in accordance 
with those (instructions) themselves. They are the gods, being 
fit for all the human goals. This has been established at the end 
of the preceding chapter. But those who, by ignoring scriptural 
instructions through laziness etc., undertake verily with faith 
what is enjoined, avoiding what is prohibited, in conformity 
merely with the behaviour of the elders, do they—as a conse- 
quence of being endowed with a similarity with the demons in 
so far as they ignore the scriptural instructions, and with a simi- 
larity with the gods in so far as they perform actions with faith— 
fall into the category of the demons or of the gods? Thus, noticing 
the presence of the characteristics of both, and not finding 
anything that decides in favour of one of the alternatives, (Arjuna 
Said) doubtfully: 


WM sara, Arjuna said: 


a mea rend samba: | 
eet frst qp aT evo AA TA: RI 


1.0 Krsna, what is the steadfastness, however, of those 
Mio imbued with faith adore by ignoring the instructions of the 
Scriptures? Ts it (born of) sattva, or (of) rajas and tamas? 


53 
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Ye, those, who were not taken note of in the Preceding 
chapter, who are not followers of the scriptures as the gods are; 
but who on account of laziness etc., utsrjya, ignoring, neglect- 
ing; Sastra-vidhim, the scriptural instructions, the injunctions 
of the Srutis and the Smrtis; yajante, adore, perform worship 
etc. of the gods; not without faith like the demons, but anvitah, 
imbued; sraddhaya, with faith, following the practices of the 
elders; ka, what; tu, however; is thenistha, steadfastness; tesam, 
of theirs, who because of neglecting the scriptural instructions 
but having faith are different from the gods and the demons 
defined before? Of what kind is that persistence of theirs in such 
actions as adoration, which is independent of scriptural instruc- 
tions and is based on faith; krsna, O Krsna—(which word de- 
rivatively means) One who draws away the sins of devotees—? 

Is it sattvam, born of sattva? If that is so, then they are 
gods, being endowed with sattva. Aho, or—this is used to 
indicate an alternative; is itrajastamah, born of. rajas and tamas? 
If that is so, then they, being possessed of rajas and tamas, are 
demons. One alternative is sattva, the other is rajas and tamas. 
The word aho is used for showing a division of this kind. 


Those who, ignoring scriptural instructions, worship with 
faith, they differ according to the difference of (their) faith. 
Among them, those who are imbued with the faith born of sattva 
are gods; they are competent for the disciplines set forth in the 
scriptures, and they come to have their fruits. But those who are 
imbued with the faith born of rajas and tamas are demons ; they 
are neither competent for the scriptural disciplines, nor do they 
come to have their fruits. Desiring to remove Arjuna’s doubt by 


making the distinction thus, (the Lord speaks of) the different 
kinds of faith: 


aiterrarqara, the Blessed Lord said: . 


faf waft sar Sfi a equa | 
wert Tet Wa art fob a] NIN 
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2. That faith of the embodied ones, which is born of their 


own nature, is verily threefold—possessed of sattva, of rajas, 
and of tamas. Hear about it. 


Sa, that; Sraddhd, faith; dehinàm, of the embodied ones; 
being imbued with which they worship by ignoring scriptural 
instructions, is svabhavaja, born of their own nature. Svabhava 
means one’s good and bad samskaras (impressions) of right- 
eousness and unrighteousness which were acquired in past lives 
and which produce one’s present life. That (svabhava) is of three 
kinds, viz. born of sattva, of rajas, and of tamas. The sraddha, 
faith, generated by that; bhavati, is; trividhà, threefold; sattviki 
rajasi ca tàmasi iti, possessed of sattva, of rajas, and of tamas, 
because an effect conforms to its cause. But that (faith) of the 
enlightened persons, which in their present life is born of 
scriptural impressions only, is of one kind; it is verily possessed 
of sattva, because its cause is of one kind. It is not possessed of 
rajas and tamas. This is the implication of the first ca. 

However, that (faith) which is common to the creatures in 
general and is independent of the scriptures is born of their own 
nature. That itself is of three kinds due to the threefoldness of 
nature. This is the implication of the word eva, verily. The last 
ca is for conjoining the three kinds (of faith) mentioned. Since 
the discriminative knowledge arising from scriptures, which 
Prevails over nature (svabhava) called ‘impressions born 
Previously’, does not exist in the embodied beings who disregard 
the Scriptures, therefore their faith becomes threefold according 
to (their) nature. Srnu, hear; about; tam, that faith (which arises 
thus). And after hearing, you yourself understand clearly the 
godly and the demoniacal natures. This is the meaning. 


After having stated that the diversity of faith arises from 
the diversity of the efficient cause in the form of previous 
impressions existing in the internal organ, (now) He speaks of 
"s diversity that arises even from the diversity of its material 


Cause, the internal organ: 
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aag Tae SED walt waa | 
EASi FER A Aa: Aw a: nai 


3. O scion of the Bharata dynasty, the faith of all the crea- 
tures is formed in accordance with their internal organ. This 
person is made of faith as the dominant factor. Whichever faith 
he has, he is verily that. 


(Here) by sattva is meant the internal organ—which is 
produced by the uncompounded five great elements having the 
three gunas among which sattva predominates—, because it (the 
internal organ) has the nature of illumination. That (internal 
organ), again, has sometimes an abundance of sattva alone, as 
in the case of gods. Sometimes its sattva is overpowered by 
rajas, as in the case of Yaksas and others. Sometimes its sattva 
is overpowered by tamas, as in the case of ghosts, goblins and 
others. In the case of human beings, however, it is generally a 
mixture. That (internal organ), again, is made to have a 
predominance of sattva by subduing rajas and tamas through 
discriminative knowledge acquired from the scriptures. But 
Sraddhd, the faith; Sarvasya, of the creatures as a whole, who 
are devoid of the.discriminative knowledge that is acquired from 
the scriptures; bhavati, is formed; sattva-anurüpa, in accordance 
with their internal organ (sattva). It becomes diverse according 
to the diversity of the internal organ; (i.e.) in the internal organ 
in which sattva (guna) predominates, it (faith) becomes 
Possessed of sattva; when that has a predominance of rajas, it 
becomes possessed of rajas; but when that has a predominance 
of tamas, it becomes possessed of famas. j 


(The address,) ‘O bhārata, scion of the Bharata dynasty’, 
ing ‘one born in a hi 


who is endowed with an internal Organ constituted by the three 
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gunas; is sraddha-mayah, made up of faith as the dominant 
factor; in him faith is made to be in abundance. (The suffix) 
mayat is used to state that it (faith) is made to be in abundance 
(see Pa. Sü., 5.4.21); (this is) as in (the expression), 'annamayah 
yajfiah, a sacrifice in which food has been made plentiful’. 
Therefore, yah yat-Sraddhah, whichever faith, as possessed of 
sattva, rajas, or tamas, he has; sah, he; is sah eva, verily that, 
verily in conformity with that faith—possessed of. sattva, rajas, 
or tamas. The idea is that, ‘steadfastness’ stands explained 
through (the explanation of) śraddhā itself. 


When a ‘faith’ becomes known, it will indicate the (corre- 
sponding) steadfastness. When the question arises, Through what 
means is that (faith) to be known?, He says that it is to be inferred 
on the ground of such activities as worship of gods etc.: 


ard ma arangi A: d 
iA AeA ATA US EN 


4. Those having sattva (quality) worship the gods; those 
having rajas, the demi-gods and the ogres; and other people 
who are possessed of tamas worship ghosts and the hosts of 
Spirits. 


Those janah, people, who are devoid of the discrimination 
that arises from the scriptures; who yajante, worship, through 
their natural faith; devan, the gods, the Vasus, the Rudras, and 
others who are possessed of sattva; anye, they form a distinct 
Class, and are to be known as sattvikah, possessed of sattva. 
And those who worship the demi-gods (yaksas), (viz.) Kubera 
and others, and the ogres (raksas), (viz.) Nirrti and others, who 
are possessed of rajas; (anye) they form a distinct class and are - 
to be known as rajasah, possessed of rajas. Those, again, who 
Worship pretan, ghosts—Brahmins and others who fall from 
their caste-duties acquire aerial bodies after the fall of their 
(Present) bodies, and they become the ghosts called Ulkamukha, 


838 BHAGAVAD-GITA [174 


Kata, Putana, and so on; or they (pretas) are a class of Pigacas 
as mentioned by Manu; ca bhüta-ganàn, and the hosts of Spirits, 
(viz.) the Seven Mothers, and others, who are possessed of tamas; 
(anye) they form a distinct class and are to be known as tamasah, 
possessed of tamas. The word anye is connected with all the 
three to express distinction. 


Thus, the steadfastness born of sattva etc. in the case of 
those who ignore the scriptures has been determined in terms of 
their activities. Some among them, even though possessed of 
rajas and tamas, come to have sattva as a result of the ripening 
of virtue they had earned before, (and so) become eligible for 
scriptural disciplines. But those who, because of their evil and 
obstinate inclinations, and because of such defects as association 
with wicked people, which accrues from the ripening of their 
bad fate, do not give up their tendency to rajas and tamas, they, 
having fallen from the scriptural path and having taken to evil 


ways, become sufferers of sorrow alone here and hereafter. This 
He says in two verses: 


TURES: SANTA: Odd 
arian: R yma: | 
"E Sat: et Teresa dig 


5. Those persons who, being fully identified with religious 
ostentation and pride, (and) being possessed of the power to 
endure (suffering), which results from (their) attachment to the 
desired objects, undertake Severe austerities not sanctioned in 
the scriptures,— 

6. —(and who) being non-discriminating, emaciate the 
aggregate of the elements in the body, and, verily, (emaciate) 


Me as well who reside in the body—know them to be possessed 
of a demoniacal conviction. 


Ye janah, those persons who; (dambha-ahankara-sam- 
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yuktāh) being fully identified—fullness (sam) of identification 


(yoga) consists in the inability to bring about separation easily— 
with these, (viz.) dambha, religious ostentation, and ahankara, 
pride, bad self-esteem in the form, ‘I alone am the best’; (and 
kama-raga-bala-anvitah) being possessed of (anvitah) that 
power (bala) to endure very intense sorrows which results from 
attachment (raga) to kama, any object sought for; Or, kama (im- 
plies) desire for a sense-object; raga, intense attachment in the 
form of constant perseverance for that (kama); balam, obsti- 
nacy in the form, “I must achieve it’—being possessed of 
(anvitah) those; and, for this very reason, not refraining even 
when they notice intense sorrow, fapyante, undertake; ghoram 
tapah, severe austerities, which are distressing to others as well 
as to oneself, such as climbing on to a heated stone-slab, etc.; 
which are asastra-vihitam, not sanctioned in the scriptures, the 
Vedas, either directly or inferentially, or (undertake austerities) 
that are set forth in the precepts of the Buddhists and others, 
which are not (considered to be) scriptures—. 

And who acetasah, being non-discriminating, devoid of 
discrimination; karsayantah, emaciate, through useless fasting 
etc.; Sarirastham bhiita-gramam, the aggregate of the elements— 
earth etc.—which exists in the body, which has become trans- 
formed into the group of body and organs; and who, by emaci- 
ating the body which is an object of enjoyment, eva, verily; 
emaciate mam ca, Me as well; antah-sarira-stham, who reside 
in the body, as the enjoyer; or, who by transgressing (My) 
commandments belittle mam, Me, who am God, the Witness of 
the intellect and its functions; and who antah-sarira-stham, re- 
side in the body as the inner Controller; viddhi, know, for the 
sake of rejection; an, them, who are opposed to all earthly 
enjoyments, who experience a lowly state hereafter, and who 
are deprived of all the human goals; asura-niscayan, to be pos- 
Sessed of a demoniacal conviction, to be those whose convic- 
tions are erroneous and opposed to the purport of the Vedas, to 
be demons because, even though they appear as human beings, 
they do demoniacal works. 


840 BHAGAVAD-GITA [17.56 


Since the conviction is demoniacal, therefore all the modi- 
fications of the mind that are initiated by it are demoniacal. And 
it is to be noted that, since the demoniacal nature of human 
beings, who by birth do not belong to the class of demons, arises 
from their acts alone, therefore it has not been directly said, 
“know them to be demons.’ 


The position being that those who are possessed of sattva 
are gods, but those who are possessed of rajas and tamas are 
demons because of their contrary disposition, He states the three- 
foldness of food, sacrifice and austerity so that those which are 


possessed of sattva may be accepted, and those possessed of 
rajas and tamas rejected: 


Tene aes feet watt fen | 
ARTA EM wet Aah wy en 


7. Food also, which is dear to all, is of three kinds; and so 


also are sacrifices, austerity and charity. Listen to this classifi- 
cation of them. 


Not only is faith of three kinds, (but) api, even; Gharah, 
food; which is Priyah, dear; sarvasya, to all; bhavati, is; verily 
trividhah, of three kinds. Since everything is made of the three 


kinds, viz. yaga andhoma. The yag 
are made while standing and w 


1. Authors of rules on rituals or ceremonies. 
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word vasat, and in which are used the mantras called yajya and 
puronuvakyd. The homas are those in which offerings are made 
while sitting and with mantras that end with the word svaha 
and in which the mantras called yajyà and Puronuvakya are not 
used. What has been explained thus by the Kalpakaras is referred 
to by the word yajfia, sacrifice. 

Tapah, austerity, means emaciating the body and the organs; 
(they are, e.g.) Krechra, Candrayana,! etc. Dànam, charity, means 
renouncing one's own proprietorship (over some wealth), 
resulting in its becoming someone else's property. Srnu, listen; 
to imam, this; bhedam, classification; tesam, of them, of food, 
sacrifice, austerity and charity—(according to the difference) 
created by sattva, rajas and tamas—, as is being expounded by 
Me. 


The classification of food, sacrifice, austerity and charity 
is being elaborated in fifteen verses. Among them, the classifi- 
cation of food (is stated) in three verses: 


+ . 


Ssmi: sual 
Ter: fern: fert get stem: akan: uci 


8. Foods that augment life, firmness of mind, strength, 
health, happiness and delight, and which are succulent, 
oleaginous, substantial and agreeable are dear to those in whom 
sattva predominates. 


Those Gharah, foods, which are to be chewed, sucked, 
licked, or drunk; which augment (vivardhanah), which are spe- 
cially (vi) instrumental in the increase (vardhana) of, these— 
ayuh, long life; sattva, firmness of mind, which makes it remain 
undisturbed even in the face of intense sorrow; bala, strength, 


1. Krcchra, bodily mortification; Candrayana, a fast regulated by the 
Moon, the food being diminished everyday by one mouthful for the dark 
fortnight, and increased in like manner during the bright fortnight. 
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physical ability, which causes the absence of fatigue in duties 
suited for one; àrogya, health, absence of disease; Sukha, 
contentment in the form of happiness after eating; priti, delight, 
absence of disinclination at the time of eating, (i.e.) intensity of 
desire (to eat); and which are rasyah, succulent, palatable, mostly 
containing sweet juices; snigdhah, oleaginous, containing either 
natural or added oil; sthirah, substantial, in the form of juices etc. 
that will last long in the body; hrdyah, agreeable, free from 
perceptible and imperceptible defects such as bad smell, impurity, 
etc.; are (priyah) dear to those in whom sattva predominates. 
Persons having an abundance of sattva are to be known through 
these signs, and these are to be taken by those desiring to have a 
predominance of sattva. This is the meaning. 


HATA OTA MTS AaTeT: d 
AEN MRALI SUMMA: ARN 


9. Foods that are excessively bitter, sour, salty, hot, pun- 
gent, dry and burning, and which produce pain, sorrow and 
disease are dear to one in whom rajas predominates. 


The word ati, excessively, is to be connected with all 
the seven beginning with katu. Katuh means bitter, because 
pungent juice has been referred to by the word tiksna. As to 
that, the excessively bitter are Nimba etc. Those which are 
excessively sour (amla), salty (Javana), and hot (usna) are well 
known. The excessively pungent (tiksna) are chilly etc. The 
excessively dry (rūkşa) are Kahgu (a kind of Panic seed), Ko- 
drava (Bajra), etc., which are devoid of oil. The excessively 
burning (vidahinah) are mustard etc. which produce an agonizing 
sensation. These (foods) produce (pradah) pain (duhkha)— 
distress for the time being—, sorrow (foka)—the mental pain 
which follows—, and disease (amaya), through an imbalance 
of the constituents of the body. Foods of such a kind are istah, 
dear; rajasasya, to oné in whom rajas predominates. Persons in 
whom rajas predominates are to be known through these signs; 
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and these (foods) are to be avoided by those in whom sattva is 
in abundance. This is the meaning. 


aai me fr udfd wowq oq 
serene ater vist amr Il 90 Il 


10. Food which is half-cooked, lacking in essence, putrid 
and stale, (and) that which is ort, (that which is) unfit for sacri- 
fice, etc. is dear to those in whom tamas predominates. 


Yáta-yamam means that (food) which has been half-cooked, 
because that (food) which has lost its essence has been referr- 
ed to by the word gata-rasam; this is the interpretation in the 
(Sankara's) Commentary. Gata-rasam, lacking in essence, (i.e.) 
dry. Some others say that yáta-yàmam means rice etc. that after 
being cooked have been kept away for three hours or more and 
have become cold; gata-rasam means that which has lost its 
essence, (e.g.) skimmed milk etc. 

Püti, putrid; paryusitam, stale, cooked overnight. By the 
Word ca are included the fruit of Dhattura (the white-thorn apple), 
etc. which intoxicate immediately. Yat ucchistam, that which is 
ort, remnant of food eaten by someone, which is well known as 
impure; amedhyam, that which is unfit for sacrifice, for instarice, 
impure meat etc. By the words api ca, etc., are included the 
unwholesome diets mentioned in the books of physicians. 
Bhojanam, food, that is of this kind; is dear (priyam) to one in 
whom tamas predominates. The idea is that this (food) should 
be avoided from a great distance by those with a predominance 
of sattva. Since it is very well known that this kind of food 
Produces pain, sorrow and disease, therefore it has not been stated 
in so many words. 

And here have been stated seriatim the three classes of food 
thus—the group of food items that are succulent etc. are sattvika; 
the group of food items that are bitter etc. are rajasika; and the 
group of food items that are half-cooked etc. are tamasika. It is 
to be noted that, among them the foods belonging to the other 
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two groups are opposed to the sattvika group. To explain: 
Excessive bitterness etc. are opposed to succulence etc., because 
that kind of foods are unpalatable. Dryness is opposed to 
oleaginousness. Since pungency and burningness are Opposed 
to nourishment ofthe bodily elements, therefore they are opposed 
to substantiality. Excessive hotness etc. are opposed to agree- 
ability. Productiveness of disease is opposed to long life, firm- 
ness of mind, strength and health. Productiveness of pain and 
sorrow is opposed to happiness and delight. Thus the opposition 
to the group of sattvika foods is clearly noticeable in the group 
of rajasika foods. Similarly, in the group of tamasika foods also, 
lack of essence, the fact of being half-cooked, and staleness are, 
respectively, opposed to succulence, oleaginousness and 
substantiality. Putridness, the fact of being a leftover, and 
unfitness for sacrifice are opposed to agreeability. Opposition 
to long life, firmness of mind, etc., however, is quite obvious. 
So far as the rajasika group is concemed, the opposition is on 
the perceptible level alone. But so far as the tàmasika group is 


concerned, the opposition is both on the perceptible and the 
imperceptible levels. This is the distinction.! 


Now He speaks in three verses of the three kinds of sacri- 
fices coming next in order: 


aani fait a sat | 
WESTHAÍT wa: NDS a uf: nee 


11. That sacrifice which is in accordance with the scriptures, 
(and which is) performed by persons who do not hanker after 


results, with a mental resolve that it is surely to be performed, is 
sattvika. 


A sacrifice such as the Agnihotra, Darga, Purnamasa, 


1. The bad effects of rajasika food end with this life, but those of 
tamasika food pursue one in 


the hereafter as well! 
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Caturmasya and Jyotistoma is of two kinds—kamya, optional, 
and nitya, compulsory. The kamya are those which have been 
enjoined along with their results, and which are to be performed 
according to the principal rules by collecting all the necessary 
accessories. The nitya are those which have been enjoined 
without relating them to any result, but only as a consequence 
of the fact of (a person’s) being alive and so on, and which are 
to be performed even according to the secondary rules—if it be 
impossible to collect all the necessary accessories—by using 
substitutes, and so on. 

As to that, yajñah, the sacrifice; yah, which; is vidhi-drstah, 
ascertained in accordance with the scriptures; and ijyate, is 
performed; aphala-akanksibhih, by those who do not hanker 
after results, by those who have turned away from performing 
the kamya(-yajfias), desiring (only) purification of their minds; 
manah samadhaya, with a mental resolve; iti, that; for the sake 
of avoiding sin, the sacrifice yastavyam eva, has surely to be 
performed, by adopting substitutes even if it is not possible to 
collect all the accessories, because it has been enjoined on the 
ground that one has the need to live and so on!; sah, that, the 
performance of the nitya(-yajfa) in accordance with the 
scriptures and for purification of the mind; should be known as 
Sattvikah, sattvika. 


afer q we ara Wa aq | 
srt mals d ws fake WA NI 


12. But that (sacrifice) which is performed having in view 
a result, as also for religious ostentation, know that sacrifice to 
be rajasa, O greatest among the descendants of Bharata. 


1. It is held by some that the nitya-karmas do not produce any result, 
but one has to still perform them because non-performance entails sin, 
That is to say, just because one has to live, he should fill up his days with 
religious acts such as sacrifices; otherwise he will get engaged in doing 
Something evil. Others hold that nitya-karmas purify the mind. 
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Tu, but—used for indicating the difference from the 
performance of the nitya(-yajfias); yat, that (sacrifice) which; is 
ijyate, performed; abhi-sandhaya, having in view; a desirable 
phalam, result, heaven etc., but not purification of the mind; 
(and dambhartham)—dambha means a show of one's religiosity 
in public; for that purpose—. 

Api and ca eva are used to indicate three types (of this 
sacrifice) through alternation and conjunction: Two alternative 
standpoints are, *by verily (eva) hankering for a result hereafter, 
even (api) though not for religious ostentation’ and ‘even 
(though) (api) there is no seeking for results hereafter, (still) 
surely (eva) for religious ostentation'. The other conjunctive 
standpoint is, *even (api) for a result hereafter and (ca) even for 
religious ostentation’. 

Tam, that; yajfiam, sacrifice which is performed thus, in 
accordance with the scriptures (and) with a motive for seen and 
unseen results, (but) without having in view purification of the 
mind; viddhi, know; to be rajasam, rajasa, so that it may be 
rejected; bharata-srestha, O greatest among the descendants of 
Bharata. This (word of address) is for indicating (Arjuna's) 
fitness (for having the sattvika characteristics). 


IELE AGGES IAE Mk: E- AEE Ii; \ 
aani Bet ATT SM "esa 


13. They call that sacrifice tamasa which is contrary to 
(the scriptural) instructions, in which there is no distribution of 
food, which is without (proper) mantras, in which fees are not 
paid (to the priests), and which is devoid of faith. 


Noble peopleparicaksate, call; that yajriam, sacrifice; tama- 
sam, tamasa; which is contrary (hina) to what is taught in the 
scriptures (vidhi); in which there is no distribution (a-srsta) of 
food (anna); mantra-hinam, which is without (proper) mantras, 
as regards both intonation and letters; in which the prescribed 
fees (daksina) are not paid, because of Spite against the priests, 
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and so on; and which is devoid of faith ($raddhà-virahitam). 
This (sacrifice) is of five kinds as qualified singly by each of 
the (five) adjectives, viz. ‘being contrary to (the Scriptural) 
instructions’ etc.; and it is of one kind by combining all the 
adjectives. Thus there are six (kinds). It should be known that 
the tamasa sacrifice can be of many different kinds through the 
combination of two, three, or four of the adjectives. In the rajasa 
sacrifice, even though there is absence of purification of the 
mind, still, there is an apürva which will produce a result, 
because it has been performed according to the scriptures. But 
in the tamasa sacrifice there is no apürva at all, because it is 
performed contrarily to the scriptures. This is the distinction. 


(Now) in order to state the differences due to sattva etc. in 
austerity which comes next in order, He speaks in three verses 
of its threefoldness in accordance with the difference arising 
from its being physical, oral and mental: 


&afzsnTewnngpeni viremmefa | 
mentee cw vmi qu sem gei 
14. The worship of gods, of the twice-born, of venerable 
persons, and of the wise, (and) purity, straightforward behaviour, 
celibacy, and non-injury—(these) are said to be physical 
austerity. 


The gods (deva) are Brahma, Visnu, Siva, Sun, Fire, Durga, 
and others; dvija are the twice-born, the Brahmins; the venerable 
Persons (guru) are father, mother, teachers and (such) others; 
the wise (prajfia) are the learned people who are versed in the 
‘Meanings of the Vedas and their subsidiary scriptures; their 
Worship (pajanam), (i.e.) salutation, service, etc. in accordance 
with the scriptures; Saucam, purity, cleansing the body with earth 


ATTI proper cadences are not observed, and the letters are 
Pronounced wrongly. 
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and water; arjavam—He will speak of non-crookedness by 
(using) the word bhava-samsuddhih under mental austerity: 
physical arjava, however, means the habit of acting consistently 
(in a straightforward way) with regard to what is enjoined and 
prohibited, by engaging in and withdrawing from them (re- 
spectively); brahmacaryam, celibacy, not engaging in prohib- 
ited union; ahimsa, non-injury, absence of injuring creatures 
in a way not sanctioned by the scriptures;—from the (use of) 
ca are to be understood non-stealing and non-acquisition as 
well; (these) are sariram, physical, (in the sense that) they are 
accomplished by the agent etc. (ref. 18.14) among which the 
body is the principal; but not that they are accomplished only 
with the body, for He will say, ‘...of it these five are the causes’ 


(18.15). The physical tapah, austerity; is ucyate, spoken of 
thus. 


Seat wet web fefed a aq d 
meamna Aa aes aT Fea ei 


15. That speech which causes no pain, which is true, agree- 
able and verily beneficial, as well as the practice of study of the 
scriptures, is said to be austerity of speech. 


Yat vakyam, that speech; anudvegakaram, which causes no 
pain to anyone; which is Satyam, true, which has its basis on 
valid proof and whose meaning is not contradicted; which is 
agreeable (priya), pleasant to the hearer at that time (of hearing); 
beneficial (hita), giving happiness at the end;—the word ca, 
and, is meant to combine the adjectives—(i.e.) (that sentence) 
which is qualified by the four adjectives beginning with ‘not 
being a cause of pain’, and which does not lack in even one of 
the adjectives, as for example (the sentence), ‘Be calm, my son. 
Practise study and yoga. That way will accrue your good’, etc.— 
is vanmayam tapah, austerity of speech, like the physical. 
Svadhyaya-abhyasanam ca, practice of study of the scriptures, 
study of the Vedas according to the tules, as well; ucyate, is said 
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bibe, austerity of speech. The word eva is to be explained as 
having been used for emphasizing the combination of the 
previous (four) adjectives. 


mwe: rere bTHEÍaPUTE: | 
way ATA een 


16. Tranquillity of the mind, gentleness, silence, complete 
control of the mind, full purity of the heart—this kind of austerity 
is called mental. 


Tranquillity (prasada), purity, of the mind (manas), freedom 
from mental perturbation caused by the thought of worldly 
objects; saumyatvam, gentleness, cheerfulness of mind, wishing 
well of the whole world, and not thinking of what is prohibited; 
maunam, silence, the attitude of a muni (a silent one), thinking 
of the Self with concentration, called nididhyasana—according 
to the Commentary (of Sankara), maunam means control of the 
mind, which is the cause of the control of speech; àtma- 
vinigrahah, complete (vi) control (nigraha) of all the modifica- 
tions of the mind (àtmà), the nirodha-samadhi called 
asamprajnata; and (bhava-samsuddhih)—purity ($uddhi) of the 
heart (bhava), freedom from such dirts as passion, anger, greed, 
etc., (is bhava-suddhi); that purity of the heart is qualified by 
fullness (sam), the non-recurrence of impurity—according to 
the Commentary, that (bhàva-samsuddhih) means ‘absence of - 
trickery while dealing with others’; iti etat tapah, this kind of 
austerity; is ucyate, called; manasam, mental. 


Now in three verses He shows the threefoldness—accord- 
Ing to sattva etc.—of austerity which has been stated to be of 
three kinds according to the classification of physical, oral and 
Mental: 


TEM na wat aaa At: | 
smpemenfafw: wed Rag gel 
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19. That austerity which is undertaken with foolish intent 
(and) by causing pain to oneself, or for the destruction of another, 
is said to be tamasa. 


Tat, that; tapah, austerity; yat, which; is kriyate, undertaken; 
mudha-grahena, with a foolish intent, with a foolish resolve 
taken through extreme non-discrimination; (and) pidaya, by 
causing pain; atmanah, to oneself, to the aggregate of the body 
and organs; và, or; utsadanàrtham, for the destruction; parasya, 
of another—in the form of black magic; is udahrtam, said to be; 
fàmasam, tamasa, by the noble people. 


Now He shows in three verses the threefoldness of charity 
which comes next in order: 


maA wert dtaatsquenict | 
eet EIE TU a wei wa oT Ilo 


20. That gift is referred to as sattvika which gift is given 
with the idea that it ought to be given, to a non-benefactor, and 
at the (proper) place, (proper) time and to a (proper) person. 


The danam, gift, for instance, a gift equal to one’s weight; 

Jat, which; is diyate, given; iti, with the idea, with the 
Conviction, that; because of scriptural injunction, datavyam, it 
Ought to be verily given—but not with a motive of getting a 
Tewatd; anupakdrine, to a non-benefactor, to one who does 
Not give anything in return; and dese, at the (proper) place, in 
oly places such as Kuruksetra; kale, at the (proper) time; at 
auspicious times such as during the solar eclipse; ca, and; patre, 
loa (proper) person—the Locative case being used to imply 
the Dative—. To what kind of a non-benefactor is it given? To 
9ne who is deserving (pátre), and is endued with learning and 
austerity. Or patre means ‘to a protector’, for the scripture 
Says that only one who, by virtue of his learning and austerity, 
I5 capable of protecting oneself and the giver should accept (a 
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gift). Tat, that; danam, gift, which is of this kind; is smrtam, 
referred to; as sattvikam, sattvika. 


ay sequence Ueenffeva WD qus | 
dad a RE GERD Ue WE Ret 


21. But the gift which is given expecting reciprocation, or, 
again, with a desire for (its) result, and which is given grudg- 
ingly, that is considered to be rajasa. 


Tat, that; danam, gift, which is different from the sattvika 
one; yat, which; diyate, is given; pratyupakarartham, expect- 
ing reciprocation, for a perceptible result thus, ‘This one will 
benefit me at some other time’; va punah, or, again; uddisya, 
with a desire for; (its) phalam, result, such as heaven; ca, and; 
which is given pariklistam, grudgingly—which is such that it is 
fraught with remorse thus, ‘Why was so much spent?’; issmrtam, 
considered, to be rajasa. 


severe aera hm od 
FARA AMARRE, RN 


22. That gift which is made at an improper place and time, 


and to undeserving persons, without proper treatment and with 
disdain, is declared to be tamasa. 


Tat, that; dānam, gift; yat, which; diyate, is given; (adeśe) 
at an improper place, which either naturally or due to contact 
with wicked people is a seat of sin and unholy; (akale) at an 
improper time, at any time that is not well known as a source 
of virtue, or during the period of (one's) impurity; and 
apatrebhyah, to undeserving persons—a dancer, a rogue, and 
others—who are devoid of learning and austerity; asatkrtam, 
without proper treatment—without sweet words, washing of 
feet, showing honour, and so on—, even though the place, time 
and person be perfect; and avajnatam, with disdain, with in- 
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sult to the recipient; is udahrtam, declared, to be tamasa. 


Thus then, by speaking of the threefoldness of food, sacri- 
fice, austerity and gift, it stands stated that those among them 
that are sattvika should be adopted, but those that are rajasa 
and fámasa are to be avoided. As regards food, since its result is 
perceptible (here itself), therefore there should be no apprehen- 
sion of its having no result owing to a deficiency in any part. 
But as for sacrifice, austerity and gift, whose results are imper- 
ceptible (here), there will be an absence of their result (hereaf- 
ter) if no apürva is generated owing to (some) deficiency in 
their accessories. Thus there arises the contingency of their 
becoming useless even when they aresáttvika, because the lapses 
of the performers are many. Therefore, for the rectification of 
those lapses, the Lord instructs out of compassion a general 
expiation in the form of uttering God's name, *Ora-tat-sat^: 


ao wefefe Feet meaa: wu: | 
weed das aes fafegn ur ue 


23. This threefold designation of Brahman—Om-tat-sat— 
was borne in mind (by the knowers of Vedanta). The Brahmins 
and the Vedas and the sacrifices were ordained with that in the 
days of yore. 


Brahmanah, of Brahman, of the supreme Self, the trividhah, 
threefold—that which has three (tri) limbs (vidha) is trividhah; 
nirdesah, designation—nirdesa is that by which something is 
Indicated; a word of denotation, i.e. a name—; which is iti, this, 
of this form—Om-tat-sat: smrtah, was borne in mind—by the 
knowers of Vedanta. From the (use of the) singular number it 
follows that, like the pranava (Om), this is a single name with 
three limbs. Since this designation of Brahman was borne in 
mind by the ancient great sages, therefore it should be borne in 
mind by persons of this time as well. Such an injunction is 
thought of here, as is done in, ‘Vasat-kartuh prathama-bhaksah: 
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The priest who utters the word vasat at the end of the offering 
will have the first morsel’, etc., in accordance with the apho- 
rism (of Jaimini), ‘But the sentences (are to be considered as 
injunctions) because of their being apürva, unique (i.e. not 
mentioned before)’ (see Jai. Sù., 3.5.21).! And from the combi- 
nation of that (Om-tat-sat) with the activities, (viz.) sacrifices, 
gifts and austerities, the result that follows is the removal of 
their deficiency. This is on the analogy of the mutual depen- 
dence of one chariot-rider who has lost his horses and another 
who has got his chariot burnt? This follows from the Smrti, 


The Sruti says, “Whatever defects may arise in the sac- 
rifices due to the errors of the performers, that becomes 


rectified through the mere remembrance of Visnu ((Br. Ya. 
Sm., 7.34). 


(It is so) also because the noble people act in that very way. 


1. Vasatkartuh prathama-bhaksah has no verb in it in the Potential 
Mood so as to make it an injunction. Now, the eating of the morsel has 
not been mentioned in any previous text (of the Sruti),. and so it is apurva, 
unique. And being so, it cannot be treated as an injunction which would 
take the form, ‘The first morsel shall be eaten by the priest who utters the 
word vasat.’ But according to Jaimini’s aphorism, an injunction has to be 
accepted here on the very basis of its being an apiirva. 

It is to be noted that the priest who offers oblations with the word 


vasat at the end of the offering keeps the residual portion of the offering 
in a vessel. After the Sacrifice is finished 
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The epithet of Brahman is being praised for the sake of 
stating its power of removing the defects in rites: Brahmanah 
the Brahmins—this is suggestive of the persons of the three 
(upper) castes—; the Brahmins and others, who are the agents; 
vedah, the Vedas, which are the means; and yajfah, the sacri- 
fices, which are the actions; vihitah, were ordained, by Prajapati; 
pura, in the days of yore; tena, with that, with the help of the 
epithet of Brahman which takes the place of the means. There- 
fore, being instrumental in the creation of sacrifices etc., this 
name which is possessed of great power is capable of removing 
their defects. This is the meaning. 


Just as by the explanation of a, u and ma, Om which is 
composed of them becomes explained, similarly, through an 
explanation of the syllable Ori, the word tat and the word sat, 
the Lord now proceeds to explain in four verses the epithet of 
Brahman which is composed of them, for eulogizing it highly. 
Among them, He explains the first syllable Om: 


TAAA aaa: f: d 
Wert faerie: wed TA, NRX 


24. Therefore the acts of sacrifiċe, charity and austerity, 
(performed) as prescribed through injunctions, of those who are 
followers of the Vedas commence always after uttering the 
syllable Om, 


Since in such Srutis as , ‘Or is Brahman’ (Zai., 1.8.1), Om 
is well known as the name of Brahman, tasmat, therefore; yajna- 
dana-tapah-kriyah, the acts of sacrifice, charity and austerity; 
Yidhana-uktah, as prescribed through injunctions, as taught by 
the scriptures on injunctions; brahma-vadinam, of those who 
Te followers of the Vedas; pravartante, commence, proceed 
Perfectly without defects; satatam, always; om iti udahrtya, after 
«ering the syllable Ora. The excellence of the praise consists 
“this: When from the utterance of even one part of which (name) 
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the defects are removed, what to speak of the utterance of the 
entire name! 


The Lord explains the second word tat: 


akataa wet aaa: a: | 
ana aa: aa da: iua 


25. After (uttering) the word tat, acts of sacrifice and 
austerity, as also the various acts of charity, are performed 
without seeking for results by persons aspiring for Liberation. 


After uttering (udāhrtya) tat iti, tat which is a name of 
Brahman well known from such Sruti texts as, 'Tattvamasi, That 
thou art’ (Ch., 6.8.7); yajna-tapah-kriyah, acts of sacrifice and 
austerity; ca, as also; vividhah, the various; dana-kriyah, acts 
of charity; kriyante, are performed; anabhi-sandhaya, without 
seeking for; phalam, results, (but only) for purification of the 
mind; moksa-kanksibhih, by persons aspiring for Liberation. 
Therefore this is very praiseworthy. 


The Lord explains the third word sat in two verses: 


vat aged a aÀ | 
weet mU qup mae: ue wena IRGI 


26. This word sat is used With regard to the state of exist- 
ence and with regard to the state of goodness. Similarly, O son 
of Prtha, the word sat is used With regard to an auspicious rite. 


Sat iti etat, this word sat, which is aname of Brahman well 
known from such Srutis as, ‘O 800d-looking one, in the begin- 
ning this was sat, Existence, alone’ (ibid. 6.2.1 
existence, with regard to t 
reality is in doubt; ca, and; 
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of goodness, with regard to the goodness of something whose 
goodness is in doubt. Therefore the meaning is that this (name) 
is capable of bringing about the goodness of sacrifices etc. and 
the state of existence of their results by removing their defects. 
Tatha, similarly, as in the case of the states of goodness and 
existence; sat-Sabdah, the word sat; Yujyate, is used; prasaste, 
with regard to an auspicious; karmani, rite, such as marriage, 
which is productive of immediate happiness without obstruc- 
tion; partha, O son of Prtha. Therefore this name is capable of 
producing immediately the fruits of sacrifices etc. without 
obstruction by removing their defects. So it is more laudable. 
This is the meaning. 


at auf at a fure ast ated | 
au aa dada weder uen 


27. And the steadfastness in sacrifice, austerity and charity 
is spoken of as sat. And even the action meant for these is, verily, 
called as sat. 


Sthitih, the steadfastness, the state of remaining engrossed; 
yajrie tapasi dane ca, in sacrifice, austerity and charity; that 
also is ucyate, spoken of; sat iti, as sat by men of learning. Karma 
ca eva, and even the action; tadarthiyam, meant for these, which 
is concerned with those sacrifice, charity and austerity, and is 
conducive to them;—or, tadartham means that which has as its 
subject-matter that Brahman Itself whose name is under discus- 
Sion, (i.e.) knowledge ofthe absolute Brahman; that action which 
is conducive to that (knowledge) is tadarthiyam; or tadarthiyam 
Means action done with an attitude of dedicating it to God—; is 
eva, verily; abhidhiyate, called sat. Therefore the name sat which 
IS capable of removing the defects in actions is more praisewor- 
thy. When even each single part of the name is of this kind, 
What to speak of the greatness of that whole name, Om-tat-sat. 


Is is the meaning in gist. 
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(Objection) If the defects that arise due to the lapses of 
those who, by ignoring scriptural injunctions through laziness 
and following merely the conduct of the elders, perform sacri- 
- fice, charity and austerity with faith alone can be eradicated 
with the name of Brahman, Ori-tat-sat, then even in the case of 
the demons, who wilfully perform somewhat of sacrifice etc. 
without faith and regardless of the scriptural injunctions, the 
defects will be eradicated through that itself! So, what need is 
there of faith which is the cause of (the sacrifice etc.) being 
sattvika? 

Hence He says in answer: 


FAM Ed ot Wed d a aq | 
mR umi + a ake at ee Rc 


28. O son of Prtha, whatever is offered into fire and (what- 
ever is) given in charity, as also whatever austerity is undergone 
or whatever is done without faith, is called impious because 
that does not bear fruit in the other world, nor here. 


Yat, whatever; is hutam, offered as oblation into fire; what- 
ever is dattam, given in charity, to Brahmins; whatever tapah, 
austerity; is taptam, undergone; and whatever other action is 
krtam, done, for instance eulogy and salutation; asraddhayà, 
without faith;—all that which is done without faith—is ucyate, 
called; asat iti, impious. Therefore it is not possible to bring it 
to a state of piety through the epithet Om-tat-sat, because it is in 
every way unfit for that, just as a Sprout cannot be made to grow 
out of a stone! O son of Prthā, hear why it is called asat: Ca— 
used in a causative sense—, because; tat, that; na pretya, does 
not bear fruit in the other world, since it, being devoid of merit, 
does not produce apiirva; na tha, nor (does it produce) fame 
even here, in this world, since it is condemned by holy people. 

So, since whatever is done without faith is devoid of results 
here or hereafter, therefore one should undertake sattvika 
sacrifice etc. with sartvika faith alone for the purification of 
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one's mind. Of sacrifice etc. of this kind alone, which are 
performed with faith and are sartvika, if perchance a doubt arises 
about their defects, then their meritoriousness should be brought 
about through the name of Brahman. This is the real import. 
According to the Commentary (the meaning is): Even sacri- 
fices etc. which are not sáttvika and are defective, but which are 
undertaken with faith, are turned into Sattvika ones and made 
meritorious through the utterance of the name of Brahman. 

Thus then, what stands established in this chapter is this: 
Arjuna had the doubt, *Are those who ignore the scriptures due 
to laziness etc. but engage in actions (sacrifice, charity, etc.) 
through faith, following only the conduct of the elders, demo- 
niacal on account of their affinity with the demons by virtue of 
disregarding the scriptures, or are they divine because of their 
similarity with the gods by virtue of their faith?' With regard to 
the points involved in this doubt, the Lord has ascertained that 
those who perform rájasa and tamasa sacrifices etc. with rajasa 
and fàmasa faith are demons, having no eligibility for the means 
of scriptural knowledge; but those who perform.sáttvika sacri- 
fices etc. with sattvika faith are gods, having eligibility for the 
means of scriptural knowledge. This has been done by showing 
the threefoldness of food etc. in the course of showing the three- 
foldness of faith. 


CHAPTER 18 


EXPOSITION OF THE YOGA OF MONASTICISM 


In the previous chapter it has been said that, those who 
perform actions are of three kinds in accordance with the 
threefoldness of faith and the threefoldness of food, sacrifice, 
austerity and charity. This was done for adopting those that are 
sattvika, and avoiding the rajasa and tamasa ones. Now, 
however, the three classes of sannyásins also have to be spoken 
-of by stating the threefoldness of monasticism. As to that, since 
the renunciation of all actions that follows as a fruit after the 
Knowledge of Reality has been explained in the fourteenth chapter 
as being the same as the transcendence of the (three) gunas, there- 
fore it does not come within the purview of the classification 
according to sattva, rajas and tamas. Even that renunciation of 
all actions which occurs for the sake of (acquiring) the Knowl- 
edge of Reality before it dawns, and which is undertaken for 
deliberating (vicara) on the (great) Upanisadic sentences with a 
desire to know Reality has been explained as ‘becoming desireless’ 
in, ‘O Arjuna, the Vedas have the effect of the three gunas as their 
object. You become desireless,’ etc. (2.45). But since that renun- 
ciation of actions by those in whom the Knowledge of Reality 
has not dawned and by those in whom the desire to know Reality 
has not arisen, which was explained as ‘secondary’ in, ‘...he is a 


monk and a yogi,’ etc. (6.1), can possibly be of three kinds, there- 
fore, with a view to knowing its characteristics, — 


anfi Jara, Arjuna said: 


Ware WERNED Tafa AfA | 
wrest SF etter wrest quei 
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1. O mighty-armed Hrsikesa, O slayer of (the demon) Kesi, 
I want to know severally the truth about Sannyasa as also tyaga. 


Renunciation of some actions (which are done with a desire 
for result) while accepting some (other) actions (which are done 
without any desire for result), (which is resorted to) by those 
who are ignorant, in whom the desire to know Reality has not 
arisen, and who are really eligible for actions, is referred to by 
the word sannyasa by virtue of its possessing the characteristic 
of partial renunciation. 

Icchāmi, I want; veditum, to know; tattvam, the truth, the 
real nature; prthak, severally, as classified according to sattva, 
rajas and tamas; sannydsasya, of sannyasa of this kind, of the 
giving up of actions in some way, which is resorted to for purifi- 
cation of the mind by ignorant persons whoare eligible foractions. 
I want to know the truth tyagasya ca, about tyaga also. Are the 
meanings of the words sannyasa and tyaga of different classes as 
the words ‘pot’ and ‘cloth’ are, or are their meanings of the same 
class as are the words brahmin and parivrajaka (monk)?! In the 
first case, I want to know the truth about tyaga separately from 
Sannyasa. If it be the second case, then merely the secondary 
differences created by limiting adjuncts should be stated; by the 
explanation of one only, both will become explained. 

By the two addresses, ‘Mahabaho, O mighty-armed one’ 
and *Kesi-nisüdana, O slayer of (the demon) Kesi’, have been 
shown (the Lord’s) latent power of repelling external adversi- 
ties and the potent power of bringing about results. By (the 
address) Hrsikesa is implied (His) power of removing internal 
disturbances. This is the difference. (And) the three words of 
address are a result of extreme love. r 

Here there are two questions of Arjuna. The source of 
the first question is the doubt arising from the possibility of 
(sannyasa) possessing the three gunas because ofthe similarity 


l. The orthodox view is that a Brahmin alone can be a monk. So 
either word refers to a person of that caste. 
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with the aforesaid sacrifice etc. (which too are) undertaken by 
one eligible for actions, and from the impossibility of (sannyāsa 
possessing the three gunas, because, being designated by the 
word sannyasa, it has a similarity—in the form of transcen- 
dence of the gunas—with the two kinds of sannyasa (vividisg 
and vidvat). Of the second (question), however, the source lis 
the doubt arising from the words sannydsa and tyaga being 
synonymous, and from the statement that, as renunciation of 
actions and (renunciation) of results, they are different. 


In order to solve the last (question), (the Lord States) the 
answer on the analogy of ‘the needle and the pan’?: 


sitwTarTara, the Blessed Lord said: 


ara ati cmm dad Wut fae: 1 
adada wert fram: nN 


2. The learned ones know sannyasa to be the giving up 
of actions done with a desire for reward. The adepts call the 
abandonment of the results of all works as tyàga. 


. Kavayah, the learned ones, some who are capable of 
discerning subtle things; viduh, know; Sannyasam, sannyasa; 
to be nydsam, the giving up; karmanam kamyanam, of actions 
done with a desire for reward, (i.e.) of those which are enjoined 
In connection with desire for fruit—such rites as Isti?, Pasu 


(animal-sacrifice) and Soma, which are unsuitable for purifica- 
tion of the mind. 


l. This maxim conveys the idea that when two things, the one easy 
and the other difficult, are Tequired to be done, the easier should be first 
attended to, as when one has to prepare a needle and a pan, one iu 
first take in hand Preparing the needle since it is the easier of the two- 

,2.An oblation consisting of cereals, butter. fruits, etc., opposed to d 
animal-sacrifice and the Soma-sacrifice; the ae moon (Daréa) and the 
full moon (Pürnamasa) sacrifices are typical of this class. 
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The Brahmins seek to know It which is such through 
the study of the Vedas, sacrifices, charity, and austerity con- 
sisting in a dispassionate experience of sense-objects (By. 
4422)— at 


by this sentence it is taught that the nitya(-karmas)—(viz.) the 
duties of a Brahmacarin (Celibate) implied by the words “study 
of the Vedas’, the duties of a Grhastha (Householder) implied 
by the words ‘sacrifices’ and ‘charity’, and the duties of a 
Vanaprastha (Forest-dweller) implied by the words ‘austerity 
consisting in a dispassionate experience of sense-objects’!— 
are through the medium of the ever-desired? dissipation of sins 
(i.e. purification of the mind) for the Knowledge of the Self. 
And it should not be said that, since it (the above purport) is 
obtained from this text itself{—‘Knowledge arises in people from 
the dissipation of sinful acts’ (Mbh., Sà., 204.8)—, therefore 
the Vedic injunction is useless. F or, if the injunction be not there, 
then (a doubt may arise that), even when the nitya-karmas are 
performed, Knowledge may or may not arise. But when the in- 
junction is there, (there will be no doubt that) Knowledge will 
certainly arise. Thus this is meant as a regulating injunction 
(niyama-vidhi). Therefore, the nitya-karmas themselves being 
enjoined either for (the acquisition of) Knowledge or for 
(acquiring) the desire for Knowledge, one who wants Knowl- 
edge through purification of the mind and the rise of the desire 
for Knowledge should perform the nitya-karmas, to be sure, 
With an attitude of dedication to God. But the kamya-karmas 
together with their results must be rejected. This is one view. 


l. i.e. remaining satisfied with what comes unasked. à; 

2. This is according to the Bengali translation by Pandit Bhutanatha 
Saptatirtha, He has taken the reading nityehitena. Dharmadatta Sharma 
fakes the reading nityasya papaksayena..., (implicitly rejecting 
nitvehitena, and) explicitly rejecting another reading, nityena f iis e 
Others read nityasya nityena hi papa-ksayena dvarena, which may be 
translated as, *...because the nitya(-karmas) aritna means for dissipat- 
ing sins’, in place of ‘through the medium of...sins”. : 
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The other view is: Vicaksanah, the adepts; prahuh, call; 
sarva-karma-phala-tyagam, the abandonment of the results of 
all works; as tyagam, tyaga. Those who are adepts in vicára cal] 
as tyaga ‘the abandonment of each of the declared results of all 
the nitya(-karmas) and the kamya(-karmas); (i.e.) their perfor- 
mance with a view to purifying the mind, along with the 
hankering for Knowledge (vividisà). As in, ‘The sacrificial stake 
is made of Catechu’, and, ‘For one who desires strength, one 
makes the sacrificial stake of Catechu’, the same Catechu is 
meant for a sacrifice and also for a human purpose Owing to the 
difference in the sources of its knowledge, because one is read 
in the context ofa sacrifice and the other has connection witha 
result, similarly it is reasonable that Agnihotra, Isti, Pa$u and 
Soma sacrifices, all of which are read in the Satapatha- 
Brahmana and which have been presented by fresh injunctions 
(i.e. apürva-vidhis) have connection with their individual results 
according to their (respective) injunctions, and also have 
connection with vividisa according to the injunction in, *...sac- 
rifices, charity,' etc. (Br., 4.4.22). For there is the aphorism, 
"The reason why the same object serves two purposes is that 
the injunctions are different’ (Jai. Sü., 4.3.5). So it has been 
said in the Sanksepa-Sariraka: 


The sentence, ‘...sacrifices,’ etc. (Br., 4.4.22) enjoined 
by the Satapatha(-Brahmana), taking up the sum total of 
rites and duties (viz. sacrifice, austerity, etc.) which are es- 
tablished by each of the injunctions originating them, applies 
them to the accomplishment of a person's vividisa only (1.64). 


Therefore, even the kamya(-karmas) should be undertaken for 
purification of the mind, without hankering for (their) results 
(mentioned in the scriptures). Indeed, such rites as theAgnihotra 
etc. do not have any intrinsic distinction in the forms of kamya 
and nitya. However, when the hankering for the results is aban- 
doned (by a person), whence can come the distinction which is 
(usually) created by the difference in the motives of the per- 
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former? And in, ‘The threefold results of actions—the undesir- 
able, the desirable, and the mixed’ ( 12), He will say that the 
nitya-karmas have their individual results. 

The meaning of the first half (of the verse) is: Since the 
nitya(-karmas) alone have a connection with vividisa, therefore 
the kamya(-karmas), together with their results, are to be 
renounced in their entirety. The meaning of the latter half (of 
the verse) is: Since the kamya and the nitya are connected with 
vividisà according to the aphorism, *...the injunctions are 
different’ (Jai. Sü., 4.3.5), therefore even though they are 
performed in their forms as such for the sake of that (vividisa), 
only the hankering for their respective results are to be 
renounced. This very fact is stated by the writer of the Vartika: 


By the sentence, ‘(The Brahmins seek to know) It which 
is such through the study of the Vedas...’ (Br., 4.4.22), an 
injunction will be given to the effect that the nitya, viz. study 
ofthe Vedas, etc., are meant for the generation of the knowl- 
edge of the unity of the Self. 

Or, what is conveyed by the sentence, ‘The Brahmins 
seek to know It which is such...’ (ibid.), is that all the rites 
and duties are meant for generating vividisa, because a sepa- 
rate injunction is there (to that effect) (Br. Vā., Sa., 321-2). 


Thus, the meaning of the word sannyasa is ‘renunciation of the 
kàmya-karmas together with their results’; the meaning of the 
Word tyaga is ‘the renunciation of the hankering for the results 
ofall actions without exception’. So, unlike the words ‘pot’ and 
‘Cloth’, the words sannyása and tyaga do not have meanings 
that belong to different classes, but the meaning of both is verily 
the Same—renunciation of the hankering for results while 
Performing actions for the purification of the mind. Thus is 
answered one question of Arjuna. , 


In order to answer the second question, He Do speaks of 
the different standpoints in that connection with a view to 


55 





Ail actions, being causes of bondage, are dosavat, beset 
with evil. So, eke, some; manisinah, learned persons; prahuh, 
Say; iti, that; karma, action; tyajyam, should be given Up, even 
by those eligible for them. Or, dosavat, like defects—just as 


Such defects as attachment etc. are given up, similarly—action 
should be given up by even those in whom understanding has 
not arisen, in whom vividisa has not dawned, who are competent 
for actions. This is one view. The second view in this connection 
is: Ca apare, and other learned persons; say ifi, that; yajña-dāna- 
tapah-karma, actions such as sacrifice, charity and austerity; 
na tyajyam, should not be given up, by those who are eligible 


for works, with a view to generating vividisa through purifica- 
tion of the mind. 


When such a divergence of views arises,— 


Rai yy À wa curb ame | 
warm fg qoem frau. Weeds: si 


4. O the most excellent among the descendants of Bharata, 
hear from Me the firm conclusion regarding that tyaga. For, O 


greatest among men, tyaga has been clearly declared to be of 
three kinds. 


Bharata-sattama, 


O the most excellent among the descen- 
dants of Bharata; Srnu, 


hear; me, from Me; niscayam, the firm 
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conclusion—which was arrived at by the ancient teachers; tatra 
tyage, regarding that tyaga, which was asked for by you, which 
is resorted to by those eligible for actions, which is referred to 
by the words sannyása and tyàga; i.e. with regard to the renun- 
ciation of actions that is preceded by a hankering for results. 
What is so difficult to be known in that respect? Hence He says: 
Hi, for; purusa-vyaghra, O greatest among men; tyagah, tyaga, 
resorted to by those eligible for actions, the renunciation of ac- 
tions that is preceded by a desire for results; is samprakirtitah, 
clearly declared; to be trividhah, of three kinds, according to 
the predominance of tamas etc. Or, tyaga, which is of the form 
of a specific absence, has been clearly declared to be of three 
kinds—according to the absence of the attributive, absence of 
the substantive, and absence of both. To explain: One kind of 
'renunciation of actions that is preceded by a desire for results’ 
is where, even though actions (the substantive) persist, there is 
an absence of (the attributive) ‘desire for results’;! the second 
(kind occurs) from the giving up of actions even when the desire 
for results persists;? and the third (arises) from the giving up of 
desire for results and actions. Among them, the first one, which 
is sattvika, is to be adopted. But the second one, which is to be 
avoided, is of two kinds—that which is resorted to witha feeling 
of pain is rajasa (i.e. it has a predominance of rajas); that which 
is resorted to through contrary understanding? is tamasa. Up to 
this, where the zyaga is resorted to by one who is eligible for 
actions, is the subject-matter of Arjuna’s question. 

However, the third (kind of tyaga), in the form of transcen- 
dence of the gunas, which is practised by one who is not eligible 
for actions, is not the subject-matter of Arjuna’s question. That 


l. ‘Actions’, the substantive, is what is qualified; what qualifies it is 


€ D 
desire for results’, the attributive. FA 
2. Here the substantive, ‘actions’, is absent, whereas the attributive 


Portion, *desire for. results’, is present. — Ist i j 
3. Wrong understanding of one’s duties, i.e. considering what is one’s 


duty to'be not a duty. 
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too is of two kinds from the standpoints of discipline and result. 
One among them is this: After the mind has become pure through 
the sattvika tyaga in the form of ‘performance of actions by 
giving up desire for results’, those actions, which are the means 
to that (purification), are given up, like the giving up of husking 
after the grains have been separated from the husk. This (tyaga) 
is undertaken for practising vicára on Vedanta, called $ravana, 
which is the means to the Knowledge of the Self, by one whose 
mind is pure, in whom has arisen the desire for Knowledge, and 
who is devoid of hankering for results. It is a spiritual discipline 
and is called vividisa-sannyasa (renunciation of actions for the 
sake of Self-knowledge). The Lord will speak of this later on in, 
*...-Supreme perfection in the form of realization of Brahman' 
(49). 

The second, however, which is in the form of a result 
(itself), is the Spontaneous, total renunciation of hankering for 
results and actions by one in whom has dawned the Knowledge 
of the Self in the beginning ofthe present life itself, on account 
of perfection in the practice of. spiritual disciplines undertaken 
in previous lives, and who is self-fulfilled. That is called vid- 
val-sannyasa (renunciation of actions and desire for results by 
an enlightened person), That, however, has been explained 
earlier in the two verses beginning with ‘But that man who 
rejoices only in the Self? (3.17), and it has been elaborated 
variously with the help of the characteristics of a man of steady 
Wisdom (2.55—7), etc. 

‘Since the truth about tyaga is thus very difficult to know, 
and you too had said, “I want to know...the truth...about tyaga" 
(1), therefore know it from My, from the omniscient One's, 
words.’ This is the idea. Through the two words of address have 
been expressed the excellence due to lineage and the excellence 
due to valour, for indicating surpassing competence. 


Which is that firm conclusion? The Lord says in two verses 


that it is the second of the two sides constituting the two Oppos- 
ing views: 
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aera at 3 Sed wf wq | 
wat at waste ure i qu 


5. Since sacrifice, charity and austerity are verily the puri- 
fiers of the wise, (therefore) actions such as sacrifice, charity 
and austerity are not to be abandoned; they are surely to be 
undertaken. 


(The word) ca (has been used) in the sense of causality. 
Manisinam, of the wise, of those who do not entertain desire for 
results; (ca) since sacrifice, charity and austerity are pavandni, 
the purifiers, by washing away the dirt of sin which is an 
obstruction to Knowledge, and by imbuing the virtuous quality 
in the form of fitness for the rise of Knowledge—. Sacrifice, 
charity and austerity themselves eva, verily, become purifiers 
in the case of only those who do not entertain desire for results. 
The purification that is implied here is that of the qualified (viz. 
the wise) through the purification of the adjunct (viz. the mind). 
Therefore such karma, actions, as sacrifice, charity and austerity 

„that are shorn of the desire for results; na tyajyam, are not to be 
abandoned, by those who are eligible for actions and are desirous 
of purifying the mind; but tat, they; are karyam eva, surely to bé 
Performed. Although from the fact that they are not to be given 
up it naturally follows that they must be performed, still, for 
showing high regard it has been said again, ‘they are surely to 
be performed’. 

Or the meaning is: Since they are karyam, enjoined (by the 
scriptures) as duties; therefore na tyajyam eva, they are surely 
not to be given up. i 


If sacrifice, charity and austerity have the power of purify- 
In8 the mind, then they, even when performed with desire for 
Tesults, will purify that (mind). What is the need for giving up 
the hankering for results? 

Hence He says: 
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vaù q anit wu REST Gen a) 
adai 3 ur Riad we ud 


6. But even these actions have to be undertaken by renounc. 
ing attachment and (the hankering for) results. This is My firm 
and best conclusion, O son of Prtha. 


The word tu, but, is used for dispelling the doubt. Although 
the kamya(-karmas) also, by virtue of their being dharma’, bring 
about purification, still, that (purification) is useful merely for 
the enjoyment of their fruits, (but it is) not conducive to Knowl- 
edge. So it has been said by the writer of the Vartika: 


Purification does occur through the kamyas as well. But 
that is meant merely for success in getting enjoyment. Surely, 
through such a body as that of a village hog one does not. 
enjoy the results befitting Indra! (Br. Va., Sa., 1130). 


But me, mama, My; niScitam, firm conclusion; is iti, this: Even 
though they are causes of. bondage when preceded by the desire 
for results, still, etani, these; karmani, actions, sacrifice etc., 
which bring about the purification that is conducive to Knowl- 
edge; kartavyani, have to be performed, for purification of the 
mind by the seekers of Liberation; tyaktva, by renouncing; 
sangam, attachment, the deep-seated idea, ‘I am doing it thus’; 
ca, and; phalani, the results hankered after. 

Hence, O son of Prtha, among the two views—whether 
actions should be renounced or not by those who are eligible for 
actions—, My firm and uttamam, best, conclusion is that they 
are not to be given up. What was said in, ‘hear from Me the firm 


conclusion regarding that’ (4), that firm conclusion which is 
such is summed up (here). 


This view of the most revered one (Sankaracarya) has 


1. See Glossary. 
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been stated (here). But it is not comprehended by people of dull 
intellect, because they are not familiar with the Commentary. 


This being so, His own view, ‘and others (say) that actions 
such as sacrifice, charity and austerity should not be given up' 
(3), has been established. Now He commences to refute the 
contrary view, ‘Some learned persons say that action, beset with 
evil (as it is), should be given up’ (ibid.), through an explana- 
tion of the three kinds of tyaga referred to before (in 4): 


Fara qp dare: aden aon a 
Hle: eTA: wei: uen 


7. The abandoning of the nitya-karmas is not justifiable. 
Giving up that through delusion is declared to be due to tamas. 


The tyaga (of the kamya-karmas) resorted to by one who is 
desirous of knowing the means of eradicating the cause of bond- 
age is surely justifiable, because the kamya-karmas are defective 
on account of not being causes of purification of the mind, and 
being causes of bondage. Tu, but; sannyásah, the abandoning; 
niyatasya karmanah, of the nitya-karmas, which are blameless 
by virtue of being causes of (the mind's) purification, by seekers 
of Liberation, by those who want purification; na upapadyate, is 
not justifiable, according to both reason and the scriptures, be- 
cause they must be performed for the sake of purification of the 
mind. And so it has been said earlier, ‘For the sage who wishes to 
ascend to yoga, action is said to be the means’ (6.3). ib 

Objection: Is it not that the followers of the Sankhya 
Philosophy have said that, like the k@mya-karmas the nitya- 
karmas also, (viz.) Darga, Purnamasa, Jyotistoma, etc., are 
blameworthy since they involve injury to paddy, animals, etc.? 
And it is not proper to say that since the cruelty inve In 
Sacrifices is enjoined by specific injunctions such as, They 
Pound the paddy’ (Ap. Sr. Sā., 1.19.11), ‘One should immolate 
the animal in honour of Agni and Soma’ (Tai. Sam., 6.1.11), 
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therefore the general prohibition (of cruelty), *One should not 
injure any creature', applies to cruelty other than those related 
to these (nitya-karmas); because the injunction and the prohibi- 
tion can be reconciled without any conflict, on the ground that 
they deal with different subject-matters. For, the prohibition 
implies that injury spells evil consequences for man, but not 
that it (injury) does not go to fulfil a sacrifice. And the injunction 
implies that it (injury) goes to fulfil a sacrifice, but not that it has 
no evil consequence. And thus, since “being the fulfiller of a 
sacrifice’ and ‘being the cause of evil to man’ can both coexist, 
therefore injury, even though enjoined for fulfilling a sacrifice, 
really stands prohibited. So, all sacrifices such as DarSa, 
Pürnamasa, Jyotistoma; etc., which involve injury, are really evil. 
It indeed stands proved that, as in the case of the Syena- 
sacrifice!, even what is enjoined may involve a prohibition, and 
even what is prohibited may involve an injunction. Just as Syena 
etc., even though enjoined by such injunctions about black magic 
as, Anyone who is after black magic shall undertake the Syena- 
sacrifice" (Ap. Sr. Siz., 22.4.13), are verily causes of evil since 
they come under the purview of the prohibition, ‘One shall not 
injure any creature’, and only one who is swayed by likes and 
dislikes, etc. and is prepared to face the evil consequence of 
that is entitled to perform them, so also is it in the case of 
Jyotistoma etc. Thus it has been said in the Mahabharata: 


Japa (repetition of certain sacred mantras), however, is 
declared to be the best religious practice among all the reli- 
gious practices, because the sacrifice in the form of japa is 
performed without injury to any creature. 


Even when it is said by Manu in praise of friendliness and 
non-injury, 


A Brahmin will attain perfection merely through japa, 


I. See Glossary. 
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irrespective of his undertaking or not any other practice; there 
is no doubt about this. Brahminhood is said to consist in 
friendliness (Ma. Sm., 2.87), 


it is verily the evil in injury that has been set forth. And since 
purification of the mind becomes accomplished in a higher degree 
through this kind ofjapa of Gayatri etc., therefore thenitya-karmas 
such as the Jyotistoma etc., which involve injury etc., should be 
eschewed like the Syena-sacrifice etc. by one who, even though 
qualified for rites and duties, is unwilling to incur evil. 

(Reply:) When such is the conclusion, we say: The injury 
involved in performing a sacrifice is not a source of evil, because 
prohibition has no application with regard to something that 
has been enjoined. To explain: When an injunction gives rise to 
an inducement (in a person) in the form of (his) understanding 
of something as the means to attain the object of (his) strong 
desire (e.g. heaven etc.), then, since that (understanding) cannot 
arise with regard to a thing that leads to evil (ultimately), 
therefore by implication it also stands understood that some- 
thing which is the subject-matter of that (injunction) itself, 
something which comes within the purview of that inducement, 
cannot be a means of producing evil. Hence it is not logical that 
the subject-matter of an injunction can be a source of evil. 

Indeed, ‘that which is needed for a sacrifice’ is not what is 
directly meant by an injunction, in which case there could be no 
contradiction;! but (what is directly meant by an injunction is) 
the inducement itself. However, it is a different matter that the 
inclination of a person, which is the aim (karma, object) of the 
inducement, (i.e. the inclination which follows from the induce- 
Ment) sometimes has for its object the sacrifice also, which 
appears to be the human goal by virtue of its being the means to 


ew, there is à contradiction involved 
dso, following the Mimamsa rule, in 
fies the general rule of prohibi- 


. 1. Contrary to the Opponents vi 
inthe scriptural statements cited. And so. 
such a case the specific injunction nulli 
tion, 


874 BHAGAVAD-GITA [18.7 


the human goal.’ And the inclination of a person, which arises 
due to the presence of a strong desire, does not indicate that the 
contemplated result is worthy of desire; neither does it deny 
that it is unworthy of desire; but it takes the help of just what- 
ever is available (as the means to the end). Since one is sponta- 
neously inclined towards objects of a strong desire, therefore 
one does not wait for an injunction with regard to heaven etc.? 
Hence it is quite justified that black magic in the form of death 
of an enemy, which is the result of the Syena-sacrifice that is 
enjoined, is a source of evil, because a result does not come 
under the purview ofthe inclination produced by an injunction.? 
On the other hand, the inducement resorts to the most expedient 
means (karana)—in the form of the meaning of the verbal root 
(e.g. yaji)—which is the aim (karma, object) of the inclination 
produced by an injunction. And that inducement (which arouses 
the understanding of something as the means to the fulfilment 
of a strong desire) does not become concerned with anything 
that is a cause of evil (ultimately). 


Hence, a sentence expressing prohibition in general, which 


l. For instance, consider the injunction, ‘Svargakamo yajeta: One 
desirous of heaven should perform a sacrifice.” When a human being 
who is desirous of attaining heaven hears this, he feels inclined to under- 
take the sacrifice. The Mimamsakas explain the process thus: The Veda, 
through the Optative suffix ta after yaji (in yajeta), conveys its intention 
to arouse an inclination to undertake a sacrifice in a person desirous of 
heaven. This intention, insofar as it is a form of activity, must have an 
object, karma. The ‘inclination’ induced in the person is its object. This 
inclination, too, itself being a kind of activity must have an aim (karma, 
object) and also a means (karana, defined as ‘the most expedient means’). 
The sacrifice, implied by the verb yaji, is the karana, and heaven is its 
object. Since a person always resorts to the most expedient means to 
attain a desired result, one who hears the injunction proceeds to perform 
the enjoined sacrifice. See under verse 18. 

2. But the injunctions, by making a person know that a sacrifice etc. 
are the means to heaven etc., become effective in producing the inclina- 
tion in a person to:undertake sacrifice/etc. though they are tiresome and 
expensive. ` 

3. See Mimamsa-Paribhasa, tr. Swami Madhavananda, pp. 58-9: 
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is nullified by a specific injunction, is concerned with the non- 
Vedic kind of cruelty arising from likes, dislikes, etc., and is not 
relevant to sacrifices. Thereby it is proved that the Jyotistoma- 
sacrifice etc. are not evil, because there is difference between 
the Syena and the Agnisomiya (sacrifice in honour of Agni and 
Soma). If prohibition includes even what is sanctioned by the 
injunctions, there arises the contingency of ‘taking up the Sodasi 
vessel’ becoming the cause of harm, because there is the prohi- 
bition, ‘In the sacrifice (with Soma juice) called Atiratra, the 
Sodasi vessel (containing the Soma juice) is not taken up’ (Tai. 
Sam., 6.6.11.4). Thus this (objection) is of no consequence. This 
is the view of Kumarila Bhatta. 

But the view of Prabhakara is that, since the inclination to 
(undertake something as) the means to a fruit follows from desire 
itself, therefore an injunction is not the inducer. Hence, since 
the Syena-sacrifice falls within the purview of an inclination 
born of desire, therefore the injunction is indifferent to this, and 
so the injunction does not deny its harmfulness. But as regards 
the injury involved in the Agni-Somiya-sacrifice, which is a part 
of the (principal) sacrifice (Soma-yaga), the injunction alone is 
the inducer, because there is an absence of desire owing to its 
not being a means to the fruit.” And that (injunction) denies that 
its own subject-matter is the source of evil. Thus, the injury that 
is primary (i.e. an end in itself) produces evil, but not so when it 
is (Secondary and) meant for a sacrifice. Hence Jyotistoma etc., 
(merely) because they are mixed with injury, are not evil. 

Thus the two views are similar. But there is a distinction 
only with regard to this much; According to the view of the 
followers of Prabhakara, Syena-sacrifice etc. are evil because 
they are excluded by the use of the word artha occurring in the 
aphorism, ‘Dharma (the righteous acts) are those which yield 
good results (artha) and are undertaken on the authority of an 
injunction’! (Jai. Siz., 1.1.2). But according to the view of the 


l. i.e. this injury merely goes to complete a rite; it is not impelled by 


Passion. 
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followers of Kumarila Bhatta, since only the result of the Syeng- 
sacrifice, (viz.) black magic, is a source of evil, therefore it (the 
result) is unrighteous. But the Syena-sacrifice itself, which is 
enjoined and is a means to what is desired, surely has righteous- 
ness. However, that the eating of kalafija?, etc. come to be ruled 
out by the word artha is because the acts themselves are pro- 
hibited. But the good people do not talk of the Syena-sacrifice 
etc. as righteous, because they are causes of evil from the point 
of view of their results. So it has been said: 


That act is said to be dharma which even from the point 
of view of its (ultimate) result is not connected with evil and 


is the source of happiness alone (SI. Vā., 268-9, on Jai. Sū., 
ALS 


According to the view of the Logicians, however, the 
implications of an injunction are these three—(something 
enjoined by it is) achievable through effort; it is a source of a 
good result; and it is not a cause of evil. As to that, with regard 
to the injury involved in a sacrifice (enjoined by an injunction), 
since there is no direct prohibition and there is no instruction 
about expiation, therefore it (that injury) is not a cause of evil 
inasmuch as the injunction, in the same way that it teaches of its 
being achievable through effort and its being a source of a good 
result, teaches even of its not being a source of evil. But in the 
case of the Syena-sacrifice etc., since black magic is directly 
prohibited and an expiation (too) is prescribed, it is understood 
that they are sources of evil. So, in these cases the injunction 


1. The Syena-sacrifice etc., though enjoined, are producers of an- 
artha, evil, and not of artha, good. Therefore Jaimini has used the word 
artha in the aphorism for excluding such sacrifices from what a person 
should undertake. 

2. Kalanja, meat of an animal or bird killed with a poisoned weapon. 
It also means red garlic or tobacco. It is the spiritual evil resulting from 


the eating of such things that is meant, and not any possible physical evil. 
3. See p. 916. 
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does not imply this much alone (i.e. the injunction does not 
imply that they are not sources of evil). In this way the 
distinction between the Syena and the Agni-Somiya sacrifices 
is justified. 

However, the followers of the Upanisads generally rely on 
the views of Kumarila Bhatta for practical purposes. In line with 
this is the aphorism enunciated by the venerable Badarayana: 


If it be argued that rites (involving killing of animals) 
are unholy, we say, no, since they are sanctioned by scrip- 
tures (B. S., 3.1.25). 


Objection: May it not be said that the Jyotistoma-sacrifice 
etc. are unholy because they are mixed with the injury etc. 
occurring in the Agni-Somiya-sacrifice etc.? 

Reply: No, because it is known from the words of the 
injunction, *One should immolate the animal in honour of Agni 
and Soma’ (Tai. Sam., 6.1.11), etc. This is the literal meaning of 
the words (of the aphorism). However, the sentence praising 
japa does not convey the sense that injury involved in a sacrifice 
is evil, because that (sentence) is not meant for conveying that 
idea with regard to it (sacrifice). Therefore the understanding of 
the Sankhyas of an injunction as a prohibition, the understanding 
of what is not a cause of evil as a cause of evil, the understanding 
of what is righteous as something unrighteous, and the 
understanding of what is to be performed as something not to 
be performed are delusions in the form of error. 

Therefore that parityagah, abandoning of the nitya-karmas; 
mohàt, through delusion; parikirtitah, is declared to be; tamasah, 

based on tamas; for, delusion is the same as tamas. 


Even in the absence of the aforementioned delusion,— 


aida end d 
Ser mad emi 3a umm TA 
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8. Should one relinquish actions from fear of physica] 
suffering, (thinking) thus, “This is merely painful’, he, having 
resorted to renunciation due to rajas, will surely not acquire the 
fruit of renunciation. 


Yat, that; one, though qualified for actions on account of 
not having one’s mind purified, tyajet, may relinquish; karma, 
the nitya-karmas; kaya-klesa-bhayat, from fear of physical 
suffering; thinking iti, thus; ‘This (action) is eva, merely; 
-duhkham, painful’; such a giving up is due to rajas. For pain is 
the same as rajas. Therefore, krtva, by resorting; to that kind of 
rajasam tyagam, renunciation due to rajas; sah, he, that person 
who, even though free from delusion, has a predominance of 
rajas; na eva labhet, will surely not acquire; tyaga-phalam, the 
fruit of the renunciation based on sattva, which is characterized 
as steadfastness in Knowledge. 


It has been shown that the renunciation of actions that is 
due to tamas and rajas is to be avoided. What kind (of it), again, 


should be resorted to? It is being said that the renunciation should 
be due to sattva: 


miada end fad finads od 
WE Uva Ge TH a aM: ahaal Aa: del 


9. That the nitya-karma is undertaken with the understand- 
ing that it has to be performed, O Arjuna, by surely giving up 
attachment and the fruit, that renunciation is considered to be 
due to sattva. 


Yat, that; the niyatam karma, nitya-karma; even though no 
fruit of it is heard in the context of the injunctions, kriyate, is 
undertaken—until the purification of (one’s) mind; with the 
understanding iti, that; karyam eva, it has to be performed; 
tyaktva eva, by surely giving up; sangam, attachment, the deep- 
rooted idea of agentship; ca, and; phalam, the fruit; sah, that, 
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tyagah, renunciation; is matah, considered; as sattvikah, due to 
sattva; it is approved as acceptable according to the good people. 
Objection: Is it not that the nitya-karmas have no fruits at 
all? How is it said, '...by giving up the fruit’? 
The answer is: From this very utterance of the Lord it is 
understood that the nitya-karmas have fruits. For, performance 
ofa fruitless action is impossible. Thus, in, 


As when a mango tree is grown for fruits, shade and 
fragrance follow as a (natural) consequence, thus when 
righteousness is practised (other) desirable ends follow as a 
(natural) consequence (Ap. Dh. Sū., 1.20.3), 


Apastamba shows that the nitya-karmas have incidental results. 
And the Smrti speaking of sin arising from the non-performance 
(of the nitya-karmas) shows that the nitya-karmas have the result 
of avoidance of sin. Such Sruti texts as, ‘One removes sin through 
righteousness. Hence they say that righteousness is the highest’ 
(Ma. Nà., 17.6), and, 


Through any sacrifice that one may perform, or through 
the Darvi-homa, one verily comes to have a purified mind. 
Hence they say, ‘Should anyone ask, “Who is superior—the 
one who sacrifices to the gods or the one who sacrifices to 
the Self?", then he should answer, "The one who sacrifices 
to the Self.” ’ He indeed is called a sacrificer to the Self who 
knows, ‘This limb of mine is purified through this; this limb 
of mine is developed through this’ (Sa. Br., 11.2.6.13), 


show that the result of the nitya-karmas is purification of oneself, 
Consisting in the destruction of the sins which are obstacles to 
Knowledge and in the generation of virtue in the form of fitness 
for Knowledge. Giving up the desire for that (result), they (nitya- 
karmas) are to be performed. This is the purport. t 
What was said before, that the words tyaga and sannyasa 
do not convey meanings belonging to different categories as do 
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the words ‘pot’ and ‘cloth’, but their meaning is verily ‘the giving 
up of actions that is preceded by a desire for fruits’, that should 
not be forgotten. There the renunciation of actions out of delusion 
or from fear of physical pain, even when there does exist the 
desire for fruits, has been condemned as due to rajas and tamas, 
because it is in the from of a specific absence caused by the 
absence of the substantive.! As for the abandonment of the desire 
for fruits even when actions persist, that is a specific absence 
caused by the absence of the attributive, and it is praised as 
being due to sattva. 

Thus, since the specific absence is equally present in that 
(abandonment of actions) which is caused by the absence of the 
substantive and that which is caused by the absence of the 
attributive, therefore there is no contradiction between the 
previous (verses 7 and 8) and the later (verse 9)? And we have 
also said that what (specific absence) is created by the absence 
of both (the substantive and the attributive) is not to be counted 
among the three kinds (discussed above), because it is free of 
all the gunas. 

Such being the case, (this criticism that)—the Lord's 
obvious ineptitude is revealed on the ground that He, having 
promised, ‘for, O greatest among men, tydga has been clearly 
declared to be of three kinds’ (4), and then, (after) showing two 


1. See discussion under 18.4. ‘Action’ is the substantive, and ‘desire 
for results’ is the atfributive. Renunciation of actions out of delusion or 
from fear of physical pain, even when the desire for results persists, is 
caused by the absence of the substantive. The abandonment of actions 
through delusion is due to famas, and the abandonment of actions through 
fear of physical pain is due to rajas. 

2. Though in both the cases there isa specific absence, still, under the 
verses 7 and 8 the absence in question is created by the absence of the 
substantive, whereas under verse 9 it is created by. the absence of the 
attributive. Thus, though the condemnation in the verses 7 and 8 is tanta- 
mount'to a condemnation of the specific absence, and the eulogy of the 
abandonment of attachment and desire is tantamount to a praise of the 


specific absence, still, there is no contradiction since the two specific 
absences are distinct. 
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kinds of renunciation of actions, has shown—inconsistently with 
the promise—the third kind (of renunciation) that has the charac- 
teristics of ‘performance of actions’, just as there can be no such 
statement as, ‘Three Brahmins are to be fed—(respectively) two 
are followers of the Katha and the Kaundinya recensions (of the 
Veda), and the third is a Ksatriya!’—has been refuted. For, all the 
three kinds (of renunciation) have been explained before as com- 
ing under the same category because of their common feature of 
being renunciation in the form of specific absence. Therefore it is 
to be noted that ferreting out the Lord’s ineptitude is itself a great 
ineptitude! 


So that the renunciation due to sattva may be accepted, He 
states its result which is in the form of ‘steadfastness in Knowl- 
edge’ arising from purification of the mind: 


3 teageet ad gA wget | 
mart aAA Beret ATA: toll 


10. The man of renunciation who has become fully imbued 
with sattva, who is enlightened, and who is freed from doubts 
does not hate unbefitting action, nor does he become attached 
to befitting activity. 


He who is a tyagi, man of renunciation, who is endowed 
with the tyaga due to sattva, and who is a performer of the enjoined 
actions, with a view to purifying the mind after giving up 1n the 
aforesaid manner the deep-rooted sense ofagentship and hankering 
for results; he, when he becomes sattva-samavistah, fully imbued 
through and through with sattva—sam, wholly, through the 


absence of impurity in the form of rajas and tamas which are 


impediments to Knowledge; vistah, permeated; a, through and 
It; with sattva, with a 


through, with no inconstancy in (its) resu, Wi) v 
Mental perfection that is the source of discrimination between 
the Self and the not-Self—; i.e. when, as a result of the perfor- 
Mance of the nitya-karmas dedicated to God, his internal organ 


56 


882 BHAGAVAD-GITA [18.10 


becomes purified by the refinement in the form of accumulation 
of the holy quality characterized as ‘fitness for the rise of 
Knowledge’, and in the form of being a remover of the impurity 
of sin, then he becomes medhavi, enlightened. 

Medhà is nothing but the Knowledge of the Self’s identity 
with Brahman, in the form, ‘I am Brahman’, which is generated 
by the deliberation, called sravana, on the Upanisadic sentences 
that is accompanied by the inseparable concomitant accesso- 
ries—sama, dama, withdrawal from all actions (uparati), 
approaching a teacher, etc.—and that is accompanied by the 
accessories called manana and nididhyasana which are helpful 
towards (its final) result (Knowledge).' It (that Knowledge of 
identity) arises through the instrumentality of the Upanisadic 
sentences and is free from all the doubts about (its) unauthori- 
tativeness; (and) it is not related to anything other than Conscious- 
ness. One who is ever endowed with that (medhà) is a medhavi. 
(That tyagi) becomes (a medhavi) a man of steady Wisdom. 

Then he becomes chinna-samsayah, freed from doubts— 
when through the medha in the form of enlightenment, ‘I am Brah- 
man’, the ignorance about that (identity with Brahman) is eradi- 
cated, he becomes freed from the effects of that (ignorance), viz. 
doubt and error. And then, due to his having transcended all the 
duties, he na dvesti, does not hate, does not consider as 
unfavourable; akusalam karma, unbefitting action, whether it be 
kamya or nisiddha; na, nor; does he anusajjate, become attached 
to—he does not entertain; kusale, befitting action, the nitya- 
karmas, because he has attained fulfilment as a result of having 
become free from the ideas of agentship etc. Thus there is the Sruti: 


When that Self, which is both the high and the low, is 


1. Sravana is strengthened by manana and nididhyasana, because © 
by these are removed asambhavana and viparita-bhavana. As a result, 
this $ravana, in the form of deliberation on the Upanisadic sentences, 
becomes oriented towards Self-knowledge. Manana and nididhyasana, 
being helpful to sravana in this way; become its associates. 
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realized, the knot of the heart gets untied, all doubts become 
solved, and all of one's actions become dissipated (Mu., 2.2.8). 


Since such is the result of renunciation due to sattva, therefore 
one should resort to that itself, even if great effort is needed. 


This being so, it has been said that renunciation of all actions 
is possible for one who has known the Self, because of the 
absence (then) of likes and dislikes which are the causes of the 
tendency to activity. Now is being stated the reason why it is 
impossible for an unenlightened person to renounce actions: 


a fe mega wea wad aafaa: | 
aq minari w antafi Ween 


11. Since it is not possible for actions to be given up en- 
tirely by one who holds on to a body, therefore he, on the other 
hand, who renounces the results of actions is called a man of 
renunciation. 


One who as a result of the unsublated ideas, ‘I am a man’, 
‘lam a Brahmin’, ‘I am a householder’, etc., holds on (bhrt) to 
the body (deha) which is the resort of agentship and enjoyership 
inthe form of castes, stages of life, etc.—the causes of the eligi- 
bility for actions—, and which is an aggregate of the gross and 
the subtle bodies and the organs; one who possesses and nour- 
ishes that (body) which, under the influence of the impressions 
created by the beginningless nescience, is imagined to be fit for 
empirical use, looking upon it as real even though it 1s unreal, 
and as identified with himself even though it is different from 
himself, —he is a deha-bhrt. He is one in whom the self-identi- 
fication with the body, which is the determinator of one’s eligi- 

bility for work, remains unsublated. 

Hi, since; karmant, actions; na sakyam, (rather) na Sakyani, 
are not possible; tyaktum, to be given up; asesatah, entirely, 
Without leaving a remnant, deha-bhrta, by that holder of the 
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body, who is devoid of discriminative knowledge, who is con. 
stantly engaged in actions owing to the abundance of likes and 
dislikes which are the sources of the tendency to activity— for, 
itis impossible to give up the effects when the totality of the 
causes is present—, therefore yah tu, he, on the other hand, who 
is unenlightened, who is eligible for actions, who through the 
Lord's grace has given up the fruits of actions even while en- 
gaged in them for purification of (his) mind; sah, he; abhidhiyate, 
is called; tyagi iti, a man of renunciation—in a secondary sense— 
for eulogy, even though he is not a man of renunciation (in the 
primary sense). ‘Tu, on the other hand’ is used to highlight the 
rarity of such a person. 

The idea is: Since the giving up of actions in their totality, 
however, is possible only by that holder of the body who has 
visualized the supreme Reality, therefore he alone is a man of 
renunciation in the primary sense. 


Objection: May it not be asked as to what is the difference, 
so far as the result is concerned, between one who is a holder of 
the body, who is devoid of the knowledge of the'supreme Self, 
who, even though a performer of actions, is a sannydsin in a 
secondary sense because of his having given up the hankering 
for the results of actions, and the one who is possessed of the 
Knowledge of the supreme Self, who is free from self-identifi- 
cation with the body, who has given up all actions, and who is a 
sannyasin inthe primary sense, on the non-acquisition of which 
(result) one (the former) is so (a sannyasin) in a secondary sense, 
whereas on the acquisition of which the other (the latter) is so in 
a primary sense? However, since abandonment of the results of 


actions is common to both, therefore some other distinction has 
to be pointed out. 


The! answer is: 


o ReRe fist ow fafaep anit: wem a 
eren era qpowenfed safer ue zit 
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12. The threefold results of actions—the undesirable, the 
desirable and the mixed—accrues after death to those who do 
not resort to renunciation, but never to those who resort to 
monasticism. 


Atyaginam, to those who do not resort to renunciation, who 
continue in actions even though they have given up the fruits of 
actions, who are unenlightened, who are sannydsins in a sec- 
ondary sense, who die before the purification of the mind that 
culminates in vividisa; phalam karmanah, the results of actions 
done previously, (that is to say) re-embodiment, which (result, 
phala) is illusory—for, the derivative meaning (ofphala) is ‘that 
which ceases to exist on account of its being unsubstantial’; 
bhavati, accrues; pretya, after death. 

The singular in karmanah is used to signify the class, because 
a single act cannot have a result of three kinds. That result is, 
again, trividham, of three kinds, since actions are of three kinds. 
Of a sinful act (the result is) anistam, harmful, productive of an 
undesirable experience, of the kind (one has) in hell or in being 
born as an animal etc.; of a virtuous act (the result is) istam, 
agreeable, productive of a desirable experience, of the kind (one 
has) in being a god etc.; but (the result) of an act that is a mixture 
of the two, virtue and vice, is misram, mixed, associated with 
desirable and undesirable (experiences), of the kind (one has) in 
being a human. Thus they (results) are of three kinds. The repetition 
(of trividham after having said, ‘the undesirable, the desirable 
and the mixed") is for showing that they are to be rejected. 

After having thus stated that, in the case of those who are 
Sannyasins in a secondary sense, taking up of other bodies after 
the fall of the (present) bodies is unavoidable, the Lord says 


that, in the case of those who are sannyasins in the primary 


sense, when nescience and its effects cease as a consequence of 
nly Liberation 


the direct perception of the supreme Self, there iso 
after the fall of their (present) bodies (videha-kaivalya): Tu, but; 
na kvacit, never, at no place or time, sannyasinam, to those who 
Tesort to monasticism. To those who are possessed of the Knowl- 
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edge of the supreme Self, who are sannyasins in the primary 
sense, who are monks belonging to the class called parama- 
hamisa, there never comes after death the result of actions, (viz ) 
re-embodiment, which is undesirable, desirable, or mixed. The 
word tu is used: for emphasizing this. For, when nescience is 
extirpated through enlightenment, actions, which are its (of 
nescience) results, get uprooted. Thus there is the Sruti: 


When that Self, which is both the high and the low, is 
realized, the knot of the heart gets untied, all doubts become 
solved, and all one's actions become dissipated (Mu., 2.2.8). 


There is also the aphorism of the great sage: 


On the realization of That, there occur the non-attach- 
ment and destruction of the subsequent and previous sins, 
respectively, because it is declared so (B. S., 4.1.13), 


which shows that, from the realization of the supreme Self 
there follows eradication of actions without any trace. Thus, the 
distinction in the (respective) result stands stated, that for those 
who are sannydsins in the secondary sense there occurs 
transmigration again, whereas for those whọ are sannyasins 
in the primary sense there is Liberation. 

In this context someone says: In such verses as, 


He who performs the obligatory actions without depend- 
ing on the results of actions is a sannyasin, etc. (6.1), 


since the word sannyasin has been used with regard to those who 
renounce the results of actions, therefore here the performers of 
actions themselves are mentioned by the word sannyasin on the 
common ground of ‘renunciation of the fruits (of actions)’ being 
common. And for them, who are possessed of the sattva quality, 
there is no possibility of getting an undesirable result, because, 
on account of their performing the nitya-karmas and not perform- 
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ing the nisiddha-karmas, sin is impossible; nor even is a desir- 
able result possible, for they do not perform the kamya-karmas, 
and the fruit is renounced by virtue of dedication to God. Hence 
the mixed result too does not accrue. In this way, the three kinds 
of results of actions are impossible. Therefore has it been said: 


One who wants Liberation shall not engage himself in 
(those that are) the kamya and the nisiddha karmas among 
them (actions). He should perform thenitya and the naimittika 
karmas for avoiding evil. 


He should be answered: The canon of word and the law of 
causation have not been ascertained by you. To explain: 
“Between the secondary and the primary meanings, the idea of 
duty should arise with regard to the primary one’—this is ‘the 
canon of word. For example, in the injunction, ‘They resort to 
the Pinda-pitr-sacrifice in the afternoon (aparahne) of the 
amavasya'’, the word amavasya has its primary meaning of 
‘time’2 And in such injunctions as, ‘he who, having known thus, 
performs the amavasya (sacrifice)...’, it has the secondary 
meaning of the sacrifice that falls due at that time. There (in the 
first injunction), if by the word amavasyayam is understood a 
sacrifice, then since the pitr-yajna (which is a separate sacrifice 
in honour of the manes) becomes a part of it, it should not be 
imagined that it (pitr-yajfia) has a (separate) result. In this case 
the (first) injunction has the advantage of brevity. In this way a 
prima facie view has been raised by Katyayana’ in, ‘Or it is a 


1, lit. new moon day. Hes job 
2. Because the primary meaning of ‘time’ comes to the mind first, 


and because amavasyayam and aparahne, indicating time, are used in 


the seventh case. ae ann 

3. According to Katyayana, the word amavasya occurring In the first 
. injunction stands for the main sacrifice, of which the Pinda-pitr-sacrifice 
is a part. And this view of his is supported by the second injunction where 
amavasya signifies a sacrifice. In the present context Jaimini does not 


deal with the second text. 
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part because of being mentioned together’ (Ka. Sr. Sū., 4.1 30), 
(On the other hand, according to Jaimini) since the secondary 
meaning is preceded by the presence of the primary meaning,! 
and since the primary sense (of amavasyayam) is unobstructed 
here (in the first injunction), therefore ‘time’ itself is under- 
stood by the word amavasya; and the cumbrousness of assuming 
a (fresh) result (of pitr-yajña) later on? is to be admitted for its 
correctness;’—arguing logically it has been thus concluded by 
Jaimini in, ‘Since the pitr-yajna has its own time, therefore it 
should not be a part’ (Jai. Sū., 4.4.19). 

This being the position, since the word sannydsin conveys 
the primary meaning of ‘one who renounces all actions’, and 
since it conveys the secondary meaning of ‘one who is a 
performer of actions’ on the common ground of renunciation of 
the results, and since the primary sense is unobstructed (here), 
therefore, according to the canon of word, it becomes estab- 
lished that by the word sannyasin he alone (one who renounces 
all actions) should be understood. 

And the law of causation is that, when the totality of causes 
is there, the production of the effect (also) is there.^ Thus, even 
in the case of a person who has become freed from the fruits of 


1. Usually it is the primary meaning of a word that flashes first in the 
mind. The secondary meaning is taken only when there is a bar to the 
former. 

2. At the first hearing of this injunction the hearer finds that no fruit is 
mentioned. But after hearing it he desires to know what the result is. So, 
the fault of gaurava, cumbrousness, occurs later. 

3. An opponent of Jaimini may say that, if the pitr-yajfia is an inde- 
pendent sacrifice, then a result for it has to be fancied, whereas if it forms 
a part of the amavasya-sacrifice, no Separate result need be imagined. 
Butthis objection is ruled out because the general rule of the Mimamsakas 
is that, when an independent sacrifice is mentioned without reference to 
its result, heaven should be accepted as the result; for, this is what all 
ritualists desire. 

4. A pot is produced from earth when the assemblage of its causes, 
viz. earth, a potter, his wheel, stick, and his action-induced turning of the 
wheel, etc. are there, unless there is some other hindrance to the process. 
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(his) actions by virtue of (his) having dedicated them to God, 
and who passes away in the course of performing the nitya- 
karmas for purification ofthe mind, what can prevent his taking 
up (any of) the three kinds of bodies in accordance with the 
results of actions earned previously? For, the Sruti says: 


...he, O Gargi, who departs from this world without 
knowing this Immutable, is miserable (Br., 3.8.10). 


Finally, for the rise of Knowledge which is the result of purifi- 
cation of the mind, a fit body, too, is certainly necessary for that 
(rise of Knowledge)! 

For this very reason it has been decided in the sixth chapter, 
in, ‘...the man fallen from Yoga is born in the house ofthe pious 
who are prosperous’ (6.41), that for a seeker of Knowledge who 
resorts to sannyása, who is referred to by the phrase ‘the man 
fallen from Yoga’, who passes away in the midst of his practice 
of śravana etc., taking up of a body that is suited for the acqui- 
sition of Knowledge is unavoidable. When taking up of a body 
is necessary in the case of a person who is unenlightened even 
though he has renounced all actions, what need it be said of an 
unenlightened person who is a performer of actions! Therefore 
it is established according to the law of causation that an un- 
enlightened person must have rebirth. And the learned ones have 
excelled in refuting the view that a single action leads to a single 
birth.! Hence, the explanation by the most venerable Commen- 
tator, as related (above), is verily superior. 

Thus this is.the substance here: On the removal of the 
ignorance about the Self through the Knowledge of the identity 


1. See §.’s commentary on B. G., 6.41 ff; also on B. S., 3.1.8: ... It 
cannot be said that though the results of actions be many and have to be 


enjoyed in different births, still, owing to the fact that they constitute a 


single class from the comprehensive view that all of them are dormant, 
ducing results on the eve ofa 


they b imult usly ready for pro 
Dung ue ngle birth. For, such an asser- 


single death, and thus they bring about à si 
tion goes against the ordination of particular results for particular works... 
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of the Self with Brahman—which (Knowledge) is unanalyzable, 
which is generated by the (great) Upanisadic sayings, (and) 
whose authenticity is determined through contemplation, and 
which is devoid of all kinds of doubts about (its) invalidity— 
when there comes about the direct realization of the Self as the 
self-effulgent Brahman which is a non-agent, a non-enjoyer, 
supreme Bliss, nondual, and the Reality, then the one who is a 
sannyasin in the highest sense, who is free from such effects of 
that (ignorance) as the sense of agentship etc., who becomes 
pure and shorn of duality on account of all actions having been 
uprooted, does not experience again the rebirth that has for its 
cause nescience, actions, etc., because all errors become 
eliminated on the elimination of their source (nescience). 

On the other hand, the person who is under nescience, who 
Tas the ideas of agentship etc., who holds on to a body, may be 
of three kinds; One is he who resorts as he pleases to (actions 
that are) kamya, nisiddha, etc. owing to the dominance of the 
shortcomings such as attachment etc., and who is ineligible for 
the scriptures dealing with Liberation. The other, however, is he 
whose defects such as attachment etc. have become slightly 
attenuated as a result of merit earned before, and who, being 
unable to give up all actions, gives up thenisiddha and the kamya 
(actions) and resorts to the nitya and the naimittika actions for 
purification of the mind, giving up the hankering for (their) 
results, and who thus becomes a sannyásin in the secondary 
sense, eligible for the scriptures teaching Liberation. He is the 
second one. After that is the third, called the vividisa-sannyasin, 
in whom has arisen the search for Knowledge (vividisa) as a 
result of purification of the mind through the performance of 
the nitya and the naimittika karmas, and who after renouncing 
all actions according to the injunctions approaches a guru 
established in Brahman, with a desire to acquire through sravana 
etc. the Knowledge which is the means to Liberation. 

It is well known to all that the first one among them is 
subject to transmigration. (The fruit that comes) to the second 
one, however, has been explained (before under the present 
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verse) by Saying, * ..the undesirable,’ etc. But (the fruit that 
comes) to the third one has been decided in the sixth chapter by 
raising the question, *(O Krsna, failing to achieve perfection in 
Yoga, what goal does one achieve) who, though possessed of 
faith, is not sufficiently diligent" (6.37). For the unenlightened 
person the state of transmigration is certain, because the totality 
of causes exists. That, however, is unfavourable to Knowledge 
inthe case of some, and favourable to Knowledge in the case of 
some (others)—this is the distinction. For the man of Knowledge, 
on the other hand, Liberation comes naturally owing to the 
absence of the cause of transmigration. Thus these two categories 
have been briefly dealt with in this verse. 


For the one among them who is devoid of the Knowledge 
of the Self it has been said in, ‘Since it is not possible for one 
who holds on to a body to give up actions entirely’ (11), that the 
cause of his transmigration is the impossibility of giving up 
actions. As to that, what is the reason for the impossibility of 
giving up actions by an unenlightened person? It is identifying 
oneself with the ‘group of five’, viz. the locus etc., which is the 
source of activity. The Lord elaborates this idea in four verses. 
In the first among them, He says that the five factors, viz. the 
locus etc., which are known on the authority of the Upanisads, 
should certainly be understood so that they can be rej ected: 


aami were wen Frater od 
wii goma mea fed wem uid 


13. O mighty-armed one, learn from Me these five causes 


for the accomplishment of all actions, which have been spoken 


of in the Vedantic scriptures (presenting) termination of actions. 


Mahabaho, O mighty-armed one; nibodha, learn—be 
Me, from the words of Mine who am 


attentive to learn; me, from : E : 
omniscient and the most authoritative person, imant, these, which 
karanani, causes; siddhaye, 


are going to be stated; panca, five; 
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for the accomplishment; sarva-karmanam, of all actions. 

Since these which are very difficult to be understood cannot 
be known by one with an inattentive mind, therefore, making 
his mind alert, He eulogises them. By the use of the Word 
mahabaho, He indicates, for the purpose of eulogy itself, that 
only a good person is capable of knowing (them). 

Are these (five), which are surely unauthentic, to be known 
from Your words? 

The Lord answers: No. Proktani, they have been spoken 
of; sankhye krtante, in the Vedantic scriptures on termination of 
actions. Sankhya means the Vedantic scriptures in which are 
fully spoken of, discussed in detail, such subject-matters as the 
Jiva, Brahman, their identity, and $ravana etc. which are 
conducive to the understanding of that (identity), which are to 
be known in order to attain the unsurpassable human Goal and 
to destroy all evils. 

Why are (even) those five causes of action—which are not 
the Self, which are unreal and are well known in the world— 
propounded in that (scripture) which teaches only the entity 
called the Self? Hence occurs krtante as an adjective of 
‘Scriptures’. By krta is meant action (work). (So, krtante means) 
that (scripture) in which (is mentioned) its (works’) termination 
that comes about through the rise of the Knowledge of Reality. 
(The five causes) which are verily well known in the world, 
which though verily not the Self are accepted as the Self through 
a superimposition of false ignorance, (they) are spoken of in 
that scripture (which teaches) about the termination of actions 
as fit to be rejected, so that their sublation may come about 
through the Knowledge of the reality of the Self. For when action, 
which is indeed a characteristic of something else (i.e. non-Self), 
is Said to have been superimposed on the Self through nescience, 
then, through the sublation of that (nescience) by the Knowledge 
of the pure Self, action is brought to an end. 

Therefore, in order to establish that the Self has no rela- 
tionship with actions, the five causes of actions, which are surely 
not the Self and have been imagined through Maya, have been 
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restated in the Vedantic scriptures. Thus it does not violate the 
fact that the nondual Self alone is the purport (of Vedanta), 
because they have been treated elsewhere merely as associated 
with that (purport).' Here also in the text, ‘O son of Prtha, all 
actions in their totality culminate in Knowledge" (4.33), it has 
been established that Knowledge is the point of culmination of 
all actions. Therefore it is proved that the scriptures on Knowl- 
edge are the culminating point of actions. 


Following the statement that the five causes of action, which 
are based on valid proof, are to be known as things to be dis- 
carded so that the non-agentship of the Self may stand estab- 
lished, when the curiosity arises as to which they are, then the 
Lord speaks of their nature in the second verse: 


afer wem caf aut a Uefa | 
famas guest td weno TET RSH 


14. The locus; similarly, the agent, similarly, the different 
kinds of organs; similarly, the many and distinct activities; (and) 
similarly, the divine, which is here surely the fifth. 


Adhisthanam, locus, body, is the basis for the manifestation 
of likes, dislikes, happiness, sorrow, awareness, etc. Tathà karta, 
similarly, the agent: As the locus is not the Self, is material, and is 
imagined through Maya, as are a house, à chariot, etc. inthe dream 
state, tatha, similar, is the karta, the agent, the egoism which is 
identified with the ideas, ‘I act’, etc., which is an effect of the five 


uncompounded great elements, which has a predominance of the 


power of knowledge, which has for its synonyms ahankara (ego- 
ism), antahkarana (internal organ), buddhi (intellect) vijnana 
(understanding), etc., which through a superimposition of the 


dual Self, one has to show what It is 


d nd the non 
E Inora O E TEE fbecome associated with the purport 


not. Thus, factors which are not the Sel 
of the Vedantic scriptures. 
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idea of identity is the cause of the attribution of such character. 
istics as agentship etc. to the Self, which is not the Self, which 
is material and is imagined through Maya. This is the import of 
the word tatha. That is, since the gross body, even though be- 
lieved to be the Self by the Materialists, has been determined to 
be not-Self by other investigators, therefore it is easy to ascertain 
on the basis of that illustration that the agent also, who is believed 
to be the Self by the Logicians and others, is not the Self. 
Karanam ca, similarly, the organs, ear etc., which are the 
means of perceiving sound etc.—the word ca being used to bring 
in the sense of tatha; areprthagvidham, of different kinds, twelve 
in number, viz. five sense-organs, five motor-organs, mind and 
intellect. In the group of organs, the mind and the intellect are 
particular modifications (of egoism), whereas egoism, the pos- 
sessor of the modifications, is theagent himself. The semblance 
of Consciousness, however, is present in common everywhere. 

Ca—used for bringing in the sense of tatha—, similarly; 
cestah, movements, in the form of activities, which are the effects 
of the compounded five great elements and in which the power 
of action predominates, and which are called Prana, Apana, Vyana, 
Udana and Samana, spoken of as being made of air because of 
the predominance of action; are vividhah, many, of various kinds, 
well known to be of five or ten varieties; and prthak, distinct, 
unmixed. Those which are called Naga, Kürma, Krkara, Devadatta 
and Dhanaíijaya are verily included in those (Prana etc.) 

In this context some say that, since during deep sleep, when 
even the agent, viz. the internal organ, stands withdrawn, the 
activity of Prana is noticed, and since it is spoken of as distinct, 
therefore Prana is very much different from the internal organ. 
The learned ones say that the same entity, possessed of the power 
of action and the power of knowledge, which is a limiting adjunct 
creating jiva-hood and which is an effect of the uncompounded 
five great elements is spoken of as Prana from the point of view 
of the predominance of the power of action, and as the internal 


organ from the point of view of the predominance of the power 
of knowledge. In the Sruti, 
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He deliberated, ‘As a result of whose departure shall I 
rise up? And as a result of whose continuance shall I remain 
established?’ He created Prana (Pr., 6.3-4), 


it has been said that in the matter of (the jiva 3) departure (from 
the body) etc., Pràna acts as the limiting adjunct.' Similarly, in 
such Sruti texts as, 


associated with the intellect, and being identified with 
dreams, it (iva) transcends this world—the forms of death 
(ignorance etc.), 

„it thinks, as it were, and shakes, as it were (Br., 4.3.7), 


the intellect (buddhi) has been spoken of as acting as the limiting 
adjunct in the matter of (the jiva 5) departure (from the body) 
etc. 

In case the two limiting adjuncts are independent, there 
arises the contingency of a division in the jiva. Therefore it is 
only on the basis of the unity of buddhi and Prana that their 
being the limiting adjuncts in the matter of departure (from the 
body) is justified. And the mention of difference is due to the 
difference in power. And even though they are one, there is no 
contradiction in the fact that in deep sleep, in spite of the aspect 
constituted by the power of knowledge becoming withdrawn, 
there is a perception of the aspect constituted by the power of 
action, because this is borne out by experience, and because, 
even when everything (including Prana) disappears according 
to the view that things are true only during their perception (arsti- 
srsti)? the perception of the body possessed of the activity of 
Prana thus, ‘This one is in deep sleep’, is an imagination of 
others. Therefore it is proper from either point of view to mention 


1. The departure of the Prana is attributed to the jiva. 
2. According to this view the Self alone is real. Other things exist 


only during their perception, not before or after. Though to the sleeper 
everything vanishes, his body with an active Prana can be perceived by 


Others. 
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them (the power of knowledge and of action) separately. 

Ca—used for bringing in the sense of tatha—, similarly; 
daivam, the divine, the assemblage of the favourable deities; 
which is atra, here, in the group of causes; paricamam, the fifth, 
going to make up the number five. The word eva, in association 
with the word tathà, is for determining accurately that all the 
five are not-Selfs, material, imaginary, and so on. 

Among them, Earth is the deity of the body which is the 


basis of the agent, the organs and the activities, because in the 
Sruti text, 


... When the vocal organ of a man who dies is merged in . 
Fire, the nose in Air, the eye in the Sun, the mind in the Moon, 
the ear in the Quarters, the body in the Earth (Br.; 3.2.13), 


Earth, as presiding over the body, has been mentioned along 
with Fire and others who are the presiding deities of speech etc. 
The presiding deity of the agent, of egoism, is Rudra, who is 
well known in the Puranas etc. And the presiding deities of the 
organs are quite well known—of hearing, touch, vision, taste 
and smell (the deities) are (respectively) the Quarters, Air, Sun, 
Varuna (Water) and the (two) A$vins; of speech, hands, feet, 
anus and the generative organ are Fire, Indra, Upendra, Mitra 
and Prajapati; of the mind and the intellect are Moon and 
Brhaspati; of the five vital forces, which are characterized by 
activity, are Sadyojata, Vamadeva, Aghora, Tatpurusa, and Igana, 
who are well known in the Puranas. According to the Commen- 
tary (of Sankaracarya), ‘Daivam, the divine, i.e. the Sun and the 


others, who are the presiding deities of the eye etc.’, it (daivam) 
is suggestive of the deities of the locus etc. as well. 


Having stated their nature, He (now) states in the third verse 
that those five are the causes of action: 


Neal 
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15, Whatever action a man performs with body, speech and 
mind, be it proper or its reverse, of it these five are the causes. 


Action, which is ofthree kinds as done through body, speech 
and mind, which has the characteristics of being either enjoin- 
ed or prohibited, is well known in the Dharma-sastra. And it 
has been said by Aksapada!, ‘Engagement (in action) means 
the activities of speech, buddhi, and body’ (Gau. N. Sü., 1.1.17), 
(where) buddhi stands for ‘mind’. Therefore it is said from the 
point of view of their predominance that, yat, whatever; karma, 
action; narah, a man; prarabhate, performs, through body, 
speech, or mind;—('man' is mentioned) because the scriptures 
are fit to be followed by man (alone);—what kind of action?— 
nyayyam và, proper, righteous, as prescribed by the scriptures, 
và, or; its viparitam, reverse, unrighteous, not prescribed by the 
scriptures; and those that are instinctive movements such as 
closing the eyes etc., or any other act that is a means for living 
and is comparable to an enjoined or prohibited action—all these 
are included in what is ‘proper and its reverse’, because they 
are all effects of righteous and unrighteous actions done before; 
tasya, of it, of all actions without exception; efe, these; parica, 
five, the locus etc: as spoken of; are hetavah, the causes. 


Since these themselves are the agents of action, therefore 
agentship does not belong to the Self. Hence, He now states the 
result of ascertaining what the locus etc. are: 


add aft raa saci g T: 
uapasan w aR gaia: esl 
16. Since this is so with regard to that, anyone who, owing 


to the imperfection of his intellect, sees the Self, which is verily 
absolute, as the agent, that man does not see (properly); he has 


a polluted intellect. 


1. Another name of the sage Gautama. 


57 
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Evam sati, since this is so; tatra, with regard to that, with 
regard to all the actions spoken of before;—(i.e.) since they have 
the five causes, viz. locus etc., since they are accomplished by 
them, yah, anyone who; pasyati, sees, imagines, through 
nescience, as one would (imagine) a rope as a snake; Gtmanam, 
the Self, which is the Illuminator of the entire gross creation, 
which is ofthe nature of Existence and Self-manifestation, which 
is the self-effulgent supreme Bliss, which cannot be sublated; 
which is tu, verily, from the highest point of view; kevalam, 
absolute, unattached, indifferent, a non-agent, immutable and 
nondual, and which, however, through nescience is reflected in 
the locus etc. like the sun reflected in water; to be kartaram, the 
agent, the basis of action, even though It is the Witness; by 
imagining the Illuminator of that locus etc. as non-different from 
them, thinking, ‘I myself am the agent of the activities of the 
locus etc.’, as one would think of the sun itself as moving when: 
the water moves, sah, he; even though seeing (It) thus, na pasyati, 
does not see the Self in reality; because superimposition is a 
creation of the ignorance about one's own nature. 

What is the reason here that he, through error, sees verily 
contrariwise, not as It is in reality? Hence the Lord says: Akrta- 
buddhitvat, owing to the imperfection of his intellect, owing to 
‘his not having an intellect in the form of discrimination generated 
by scriptures, instructions of a teacher, and logic. Indeed, never 
is the error of (thinking a rope as) a snake removed without the 
direct perception of the reality of the rope. Thus, so long as the 
very firm direct realization, ‘I am Brahman which is Truth, 
Knowledge, Infinite, which is a non-agent and a non-enjoyer, 
which is supreme Bliss, immutable and nondual’, does not arise 
through the scriptures, instructions of a teacher, and logic, how 
can the false ignorance and its effects be sublated? 

Why is it that this kind of direct realization itself is not 
generated through deliberation on the great sayings of the 
Upanisads after approaching a guru? Hence the Lord says: 
Durmatih, he has a polluted intellect; he is one whose intellect 
has been sullied, polluted, by sin which is a hindrance to 
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discrimination. Therefore, as a result of being devoid of 
discrimination between the eternal and the ephemeral, etc. due 
to his having an impure mind, he becomes unfit for the 
Knowledge of Reality. So, through nescience he imagines the 
Self to be an agent, even though It is not an agent, and to be 
non-absolute, even though It is absolute, and he continues to be 
a transmigratory being fit for actions, holding on to a body, 
possessing an imperfect intellect, and unable to give up work 
on account of self-identity with the (five) agents of action; and 
through a succession of births and deaths, he experiences for 
ever the fruits of actions which are undesirable, desirable and 
mixed. Hereby is explained, on the ground of possessing a pol- 
luted mind, the (standpoint of the) Logician, who views the self. 
which is distinct from the body etc. as the sole agent. 

But someone else, (on the ground of the use of the word 
kevala, absolute) says: The Self as absolute is not the agent. 
However, on getting mixed up with the locus etc. It really 
becomes the agent itself. He who sees the Self which is the agent 
(in such a mixed up state) to be the kevalam, absolute; is 
durmatih, one with a polluted mind. 

That is not so, for it is illogical that the Self, which from 
the highest standpoint is free from all actions and is unattached, 
can become mixed up with the locus etc. However, since through 
nescience It can (appear to) become mixed up (with the locus 
etc.) like the sun etc. reflected in water, therefore Its agentship 
also is of that kind only. And this is also because the locus etc. 
too are effects of nescience. The word kevala, however, reiterates 
the naturally existing unattached and nondual character of the 
Self as the reason for having a polluted mind in the case of one 
Who sees agentship (in the Self). Thus there is no fault (in our 
View). 

Thus then, by the four verses are explained the three quarters 
Of the verse, 


The threefold results of actions—the undesirable, the 
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desirable and the mixed—accrues after death to those who 
do not resort to renunciation (12). 


Now He explains in one verse the fourth quarter, “but never to 
those who resort to monasticism’ (ibid.): 


wer Wend wat qatar 4 femmd d 
zan w pitaa aha 1 facet gen 


17. He who has not the idea of egoism, whose internal organ 
is not tainted, he does not kill; neither does he become bound, 
even by killing these creatures! 


Yasya, the one who is the opposite ofthe person mentioned 
before; who, on the attenuation of sins—the obstacles to 
discrimination—by virtuous actions, has mastered the four 
spiritual disciplines, viz. discrimination between the eternal and 
the ephemeral things, etc.', who, as a result of the instructions 
of the scriptures and teachers, and deliberation, has attained the 
direct realization ofthe identity ofthe Self with Brahman which 
is a non-agent, a non-enjoyer, self-effulgent, supreme Bliss, and 
nondual, (and) in whom a, there does not arise, when nescience, 
together with its effects, has been sublated; bhavah, the idea in 
this form, “I am the agent'—. 

Or, the meaning is: The one whose bhavah, innate nature; 
na ahankrtah, is untouched by egotism, is not liable to be referred 
to by ‘I’, because when egoism is sublated what remains is one's 
own pure nature. Or, ahankrtah means the nature of egoism; 
(nahankrtah means) he who has no self-identity with that, 
because it has been sublated through discrimination. Even when 
there is a badhita-anuvrtt?, (he thinks,) ‘These five factors 


1. Sadhana-catustaya; see under 6.37. 
2. Recurrence of what has been sublated. Even after one becomes 
liberated in this very life, actions of the body, mind, etc. may continue 


due to prarabdha, as a wheel detached from a moving car continues to 
move by itself due to past momentum. 
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themselves, locus etc., which through Maya are imagined in me 
who am the Self of all, are the agents of all actions. They are 
illumined, through an imaginary relationship, by me who am 
self-effulgent Consciousness and am unattached. I, however, who 
am free from the two limiting adjuncts having the power of 
action and of knowledge, am not the agent, but I am the Witness 
of the agents and their activities. I am pure, unrelated to all 
causes and effects, immutably eternal, without a second, and 
free from all transformations, as is evident from such Sruti texts 


as, 


_..for this infinite Being is unattached (Br., 4.3.15). 
(He is) the Witness, the bestower of intelligence, the 
Absolute, and devoid of (the three) qualities (Sv., 6.11). 

He is without the vital force and without a mind; He is 
pure and superior to the (other) superior imperishable (Maya) 
(Mu., 2.1.2). 

The Self is. ..birthless, infinite and constant (Br., 4.4.20). 

It becomes (transparent) like water, one, the Witness, 
and without a second (ibid. 4.3.32). 

It is birthless, eternal, undecaying and ancient (Ka., 
1.2.18). . 

(I seek refuge in That) which is partless, actionless, 
tranquil, faultless, taintless (Sv., 6.19). 


` And also from such Smrti (Gita) texts as, 


It is said that This is...unchangeable (2.25). 

While actions are being done in every Way by the gunas 
of Prakrti, one whose mind is deluded by egoism thinks thus, 
‘I am the doer’ (3.27). 

But, O might-armed one, the one who is a knower of 
the true nature of the body, organs, mind and their actions 
(on the one hand) and the Self(on the other) does not become 
attached, thinking thus: ‘The organs get engaged in the 


objects” (3.28). 
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neither is It affected, although existing in the body 
(13.31). 


Therefore, he who has the vision of the supreme Reality 
thus, ‘I am not the agent’, yasya, whose; buddhi, internal organ; 
na lipyate, does not become tainted, does not become 
anusayini—. Anusaya means the taint in the form of an expecta- 
tion thus, ‘I have done this; I shall enjoy this result’, which arises 
from the vasanas of agentship. It takes the form of joy in the 
case of virtuous deeds, and repentance in the case of vice. (His) 
internal organ does not become coloured by both these kinds of 
taint, because of the absence of the idea of agentship. In line 
with this is the Sruti concerning an enlightened person: 


(It is but proper) that the sage is never overtaken by 
these two thoughts—‘I did an evil act for this’, and, ‘I did a 
good act for this.” He conquers both of them. Things done or 
not done do not trouble him. 
This has been expressed by the following hymn: This is 
' the eternal glory of a knower of Brahman: it neither increases 
nor decreases through work. (Therefore) one should know 
the nature of that alone. Knowing it, one is not touched by 
evil action (Br., 4.4.22-3). 


(In the above quotation) ‘by evil action’ is suggestive of virtue as 
well; ‘increases? and ‘decreases’ are used to convey the sense of 
satisfaction and repentance as the (respective) results of virtue 
and vice. In this way, he who has not the idea of egoism, whose 
internal organ is not tainted, he is distinct from the one having a 
polluted intellect mentioned before; he is of a pure intellect, a 
seer of the supreme Reality; he sees the absolute Self which is not 
an agent. Being free from the idea of agentship, he does not reap 
the three kinds of the fruits of actions, the undesirable etc. 

This much being the meaning of the scripture, the Lord, 
with a view to eulogising ‘absence of egoism’ and ‘absence of 
the internal organ becoming tainted’, says: Hatva api, even by 
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killing; imán lokan, these creatures; sah, he; na hanti, does not 
kill all the creatures, does not become the agent of the act of 
killing, on account of his having directly realized his own nature 
as the non-agent, na nibadhyate, neither does he become bound; 
he does not become associated with the result of that (action), 
(i.e.) with the fruit of unrighteousness. Here the fruit of not 
having the idea of egoism is, ‘he does not kill’; the result of not 
having the internal organ tainted is, ‘he does not become bound’. 
And by this (‘he does not kill; neither does he become bound’) 
has been made a merely hyperbolic statement in the matter of 
pointing out his being untainted by actions; in fact, however, 
killing all the creatures is not possible. The admission of 
agentship in ‘even by killing’ is from the empirical point of 
view of unsublated agentship; the denial of agentship in ‘he does 
not Kill’ is from the standpoint of the scriptural view about the 
supreme Reality. Hence there is no contradiction. 

After having premised at the commencement of the scrip- 
ture (Gita), in, ‘This One does not kill, nor is It killed’ (2.19), 
that the Self is not touched by any action, and having proved 
this by the statement of reasons in, ‘It is not born,’ etc. (2.20), it 
has been stated briefly in, ‘(O Partha,) he who knows (this One) 
which is indestructible,’ etc. (2.21), that to the man of enlight- 
enment there comes about the cessation of his eligibility in re- 
spect of all actions. In the middle (of the Gita) also this (topic) 
has been elaborated in different contexts. (And) here, in order 
to show that the purport of the Scripture is this much only, it has 
been concluded in, ‘he does not kill; neither does he become 


bound’. And thus, since it is reasonable that all actions without 


exception, which are imagined through nescience and are per- 
d by the Knowledge of 


formed by the locus etc., are eradicate 
the Self, therefore it is proved that the three kinds of the results 
of actions, the undesirable etc., do not accrue to those who are 
sannyasins in the highest sense. ; 

And sannyasa in the highest sense is verily tantamount to 
direct realization of the Self as the non-agent. In the case of 


Janaka and others, although they had this kind of sannyasa, it is 
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not contradictory to notice actions either due to a badhitg. 
anuyrtti through the power of prarabdha, or due to the imagi. 
nation of others, just like the wandering about for alms, etc. in 
the case of paramahamsas of this stature. Therefore vidvat- 
sannyasa is said to be the fruit of enlightenment. But though 
vividisa-sannyasa, which is a means (to enlightenment), is not 
of this kind (i.e. not sannyasa in the highest sense) in the 
beginning, it attains this stature afterwards when Knowledge 
dawns. This will be stated later. 


It has been said before that the Self is untouched by any 
action inasmuch as the group of five, locus etc., is the agent of 
actions. Now the Lord proceeds to elaborate that very idea by 
setting up the process of the working of knowledge, the 
knowable, etc. and by explaining the differences (in knowledge 
etc.) based on the (three) gunas: 


Wea xp ue fifa adele | 
MUM BA add ffe wae: uecu 


18. Knowledge, the object of knowledge (i.e. the knowable), 
and the knower—(this is) the threefold inducement to action. 
The threefold summation of action (is this)—the instrument, 
the object, and the subject. 


Jnanam, knowledge, means the action that reveals an object. 


DEP 


triad is the inducer to all actions. This fact the Lord states in, 
"trividha karma-codana, (this is) the threefold inducement to 
action”. By codanā is meant an inducer. In the commentary of 
Sabara (on Jai. Si., 1.1.2), ‘They say that codana is a precept 
that induces to\action’, and in the sentence of Kumarila Bhatta 
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(in his Śloka-Vārtika on the commentary of Sabara; section i, 
verse 11 on Jai. Sü., 1.1.5), though it appears that the direct 
meaning ofthe word codanà is ‘the fact of being a Vedic precept 
inducing action’, still, leaving aside the fact of its being a 
statement, inducement alone is the meaning implied here (in 
‘this is the threefold codana to action’), because knowledge etc. 
are not statements. And thus, the qualities of being ‘an object of 
inducement’ and being ‘an inducer’ belong only to the not-Self, 
not to the Self—this is the idea. 

Similarly karanam, instrument, is the most expedient 
means. The external ones are the ears etc., and the internal ones 
are the intellect etc. Karma, object, is what is most desired by 
the agent and is obtainable through action; (itis of four kinds—) 
producible (utpadya), achievable (apya), transformable 
(vikarya), and sanctifiable (samskarya). And karta, subject, is 
the agent, who himself being non-directable by thè other 
instruments is the director of all of them; he is the accomplisher 
of action and is a link between the unconscious and the conscious. 
In this way, karma-sangrahah, that in which action is 
comprehended, is included, (i.e.) the basis of action; is trividhah, 
of three kinds. From the word iti, which is used in the sense of 
and, (it is understood that) the Dative, Ablative and the Locative 
are included in the (above) triadic assemblage. Thus, the six 
cases themselves, in the three forms (karma, karana and kartā), 
are the basis of action; not, however, the immutable Self. This 
is the meaning. The idea is that, since the inducer to action and 


the basis of action involve a relationship that subsists between a 


noun and a verb in a sentence, and they are constituted by the 
free of (such 


three gunas, therefore the Self, which is by nature ' 
a)noun-verb relationship and is beyond the gunas, 1S untouched 


by all actions. 
Or: Jnana 

_ inducement generated by 

jrieyam, the knowable, is 


m, knowledge; is what is in the form of the 
the words lin (the Optative suffix) etc.!; 
that which as the object of that jnana 


1. etc; In the Veda, the injunctive force is usually conveyed by the 
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ne m m 


Similarly, karanam, instrument—the principal means 


suffix of the Optative Mood, i.e. liñ. Many times, however, an injunction 
is also conveyed by a verb in the present tense—e.g. juhoti, proksati, etc. 
So, etc. refers to the terminations of the present tense (/at), and also to 
those of the Imperative Mood (lot), and other krt-suffixes such as tavya. 
It should be noted in passing that, wherever the verbs in some of the 
Vedic vidhis, injunctions, are found in the present tense, they should be 
interpreted as being optative. 

l. Bhavana is defined as, Bhavituh bhavana-anukilo bhavayituh 
vyapara-visesah: a particular activity, on the part of one wishing to bring 
about something, that is conducive to the coming into being of what is to 
come to be. Vyapara-visesah, a particular activity; bhavayituh, on the 
part of one wishing to bring about something; anuküla, conducive; to the 
bhavana, coming into being; bhavituh, of what is to come to be. The 
Mimamsa says that this bhavana, creative activity, or creative urge, is of 
two types—the sabdi-bhavana (or Sabda-bhavana) and arthi-bhavana 
(on artha-bhavana), which respectively may be translated as verbal in- 
ducement (or verbal creative urge, or verbal intention) and objective cre- 
ative urge (or objective inclination). Both these are basically mental ac- 
tivities. To illustrate: When a father orders his son to bring a cow, there is 
first of all the intention of the father to make his son become inclined to 
perform certain actions that will ultimately result in the cow being brought. 
Second, after the son has heard the father’s command; there arises in him 
an understanding that he is being directed by his father, and this gives 
rise to an inclination in him to initiate such physical actions as getting 
up, taking a rope, going to where the cow is, and finally bringing the cow. 
The father's intention, though mental, is conveyed through words (sabda). 
And that intention, since it is a form of activity aimed at bringing about 
something, is called sabdi-bhavana. The inclination of the son, on the 
other hand, is concerned with realizingan objective (artha), and it is also 
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akind of activity (bhavana)aimed at bringing about something. Hence it 
is called arthi-bhavana. 

The Mimamsakas use this theory of bhavand to explain how a Vedic 
sentence of injunction, or vidhi-sentence, impels a person to undertake a 
sacrifice etc. Take, for instance, the vidhi-sentence, svarga-kamo yajeta. 
According to the Mimamsakas, it is the Optative (lii) suffix ta (after the 
verbal root yaji of the word of injunction, or vidhi-word) which arouses 
ina person who hears the vidhi-word the knowledge that he is being 
enjoined, as also the inclination to undertake what is enjoined. That suffix 
(ta) has two properties—one is @khyatatva (general verbal sense, common 
to the suffixes of all inflected verbs), which conveys the idea of action in 
general; the other is Jintva (Optativeness), which conveys the intention 
of the Veda to enjoin something, to induce a person to perform, for instance, 
a sacrifice meant by the verbal root yaji. Thus in the case of Vedic vidhi- 
words, that intention resides in, is inherent in, a word (sabda, i.e. the lin 
suffix), and not in a person (e.g. the father in the above example). Hence 
itis called sabdi-bhavana. This bhàvaná, through the very nature of the 
lin element, makes the hearer of the vidhi feel that he is being directed to 
some goal, and he becomes inclined to undertake the enjoined sacrifice. 
This inclination generated by the $abdi-bhavana is called the arthi- 
bhavana. 

Both of these bhavanas, being a kind of activity, must each have an 
object, a means, and a method. The object (karma; sadhya, bhavya) of 
the sabdi-bhavand is the arthi-bhavana, and the means (karana, sadhana) 
through which the sabdi-bhavana brings about the arthi-bhavana is the 
knowledge of the nature of lin that the hearer has through his previous 
study of the Vedas. And the process, modus operandi (iti-kartavyata), by 
which the śābdi-bhāvanā brings about the arthi-bhavand is through the 
hearer’s knowledge of the praiseworthiness (prásastya) of what 1s being 
enjoined. This praiseworthiness is known from the Vedic sentences called 
arthavadas, laudatory, or eulogistic, sentences which by praising the good 
that will accrue from the various enjoined rites etc. reinforce the arthi- 
bhavana, the inclination generated by the vidhis. For, a person, even aner 
hearing a vidhi may not feel sufficiently inclined to undertake the sacri- 
fice etc., they being quite tiresome and expensive! Further, the arthavadas 


also assure one that what has been enjoined is neither in itself nor in terms 
he arthibhavana has heaven as 


of its result associated with evil. Similarly, the crt I 
its object; the sacrifice. meant by the verb yg! 1S its means; and its modus 
operandi is the completion of the sacrifice by performing such subsidiary 
rites as placing of the sacrificial fire; the Prayaja, the Anuyaja, ete. 
In the light of the definition of bhavand, sabdibhavana means: a 
particular activity (vyápara-visesa, the intention) on the part of the one 
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together with the modus operandi (iti-kartavyata)—, (i.e.) the 
meaning of the verbal root (e.g. yaji); karma, the bhavya (object, 
goal), (viz.) the result such as heaven; (and) karta, the agent, 
the person having the desire for the result, the one who performs 
the action (arthi-bhavanay, iti, this; is the: trividha, threefold; 
karma-sangrahah, summation of action, of the arthibhavana 
(objective inclination, objective urge) in the form of (a mental) 
activity of the person. 

Thus then, since (with regard to the Self) a human activity 
in the form of arthibhavana, which comes under the purview of 
avidhi, is absent!, therefore avidhi, in the form of Sabdibhavana 
does not (cannot) bring within its scope the pure Self. For, a 
vidhi and what 1s enjoined depend on the productive factors? 
(viz. subject, object and instrument). Hence it has been said, ‘O 
Arjuna, the Vedas have the effect of the three gunas as their 
object. You become desireless' (2.45). The nature of the pro- 
ductive factors as being the effects of the three gunas will be 
explained (by the Lord) immediately hereafter. This is the pur- 
port. 

A vidhi is being discussed here incidentally: As to that, 
prerana, inducement, as the cause of one's becoming inclined 
(to some activity) is a matter of experience to all. Persons being 
induced (to do something) are seen to speak thus indeed—‘I am 
directed by the King’, ‘I am urged by the boy’, ‘I am directed 
by the Brahmin. ’ That direction (or inducement), again, subsists 


intending to bring about something (bhavayituh, the vidhi), which 
(activity) is conducive (anukila) to the coming into being (bhavana) of 
what is to come to be (bhavituh, the arthibhavana). And the arthibhavana 
means: A particular activity (the inclination) on the part of one who has 
become inclined to bring about something, i.e. to perform a sacrifice etc., 
which (activity) is conducive to the coming into being of what is to come 
to be (heaven etc.). 

1. The pure Self is not something to be brought about, produced, or 
attained through some activity, whereas heaven etc. are objects of some 
action. 


2. Karaka also means that which brings about the action indicated by 
diverbs s e ! 
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in the king and others, who are the inducers. Among them, 
inducement of an inferior by a superior goes by the names ajfía 

$ (command) and presand (commissioning); the inducement of a 
superior by an inferior is called yacna (request) and adhyesana 
(solicitation), the inducement of an equal by an equal, without 
consideration of superiority or inferiority, is called anujna 
(consent) and anumati (permission). And those ajna (command) 
etc., which are particular forms of cognition or desire, are well 
known in the world to be characteristics of conscious beings 
alone. However, in the case of the Veda, people happen to use 
(such expressions as), “I act under the prompting of a vidhi.’ As 
to that, since a Vedic vidhi in itself is insentient and without 
human agency, therefore it cannot be an inducer through 
command etc. which are characteristics of sentient beings. So, 
since there is no other way out, it (vidhi) has to be understood in 
terms of its own property. And that property itself is called 
codana (inducement), pravartana (direction), prerana (impul- 
sion), vidhi (injunction), upadesa (instruction), and sabdt- 
bhāvanā. As regards that, some imagine the functioning of the 
Vedic words to be verily unusual. Others, however, do not accept 
the imagination of anything unusual, because this (functioning) 
can be explained on the basis of common usage itself. 

Verily, pravartand, direction, is an activity leading to (the 
generation of) an inclination (in the hearer of the direction).’ And 
the meaning of saying that a vidhi-word indicates, through its 
Gkhyatatva (the general verbal sense of ‘action’)—which is an 
attribute common to all the ten/akaras (representing the six tenses 
and the four Moods)—the arthibhavana in the form of a person's 


inclination (a form of activity) is that it (vidhi-word) is the cause 


1.It was said before in a general way that thevidhi or thesabdibhavana 
ds to say, more specifi- 


‘generates’ the arthibhavana. Now M.S. proceeds to say, more i 
cally, that the vidhi * generates’, is the cause of, the arthibhavana only in 


an indirect way by first generating the knowledge of the arthibhavana 
through its akhyatatva. A word does not © generate’, ‘produce’, its object; 
it only signifies, indicates, its meaning, the object, by producing in its 
(the word's) hearer the object's knowledge. 
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of the (person's) knowledge (awareness) of that (arthibhàvana), 
And since that (arthibhavana) can be actualized (transformed into 
a physical activity in the form of performing a sacrifice etc.) only 
when it is known, therefore even the (vidhi-) word, which is the 
cause of the knowledge of that (arthibhavana), verily becomes 
the cause of that (arthibhavana itself) in an indirect way. 

As to that, ‘activity’ of the vidhi-word, which leads to the 
knowledge of the (arthi-)bhavana in the form of a person's 
inclination, means the ‘knowledge of the vidhi-word as possessed 
of the power to indicate that (arthibhavanay. And since that 
itself is its (the vidhi-word’s) ‘activity’ leading to the inclination, 
therefore it (“activity”) takes the name pravartana, inducement. 
For, the (vidhi-)word produces the inclination only through (his) 
knowledge (of the word), and there is no reasonable ground to 
imagine an ‘activity’ over and above its ‘activity’ which produces 
knowledge. And its ‘activity’ which produces knowledge 
comprises knowledge of (the word) itself, knowledge of (its) 
power (to indicate the arthibhavana), and knowledge of itself 
as possessing (that) power!. Among them, either of the first two 


1. A current of air or water is seen to impart directly its momentum to 
any object with which it may come into contact. Early Mimamsakas imag- 
ined that a vidhi-word too had this kind. of unusual power of directly 
imparting its inducing capability to its hearer, so that the person became 
inclined to undertake sacrifice etc. according to the injunction. Later 
Mimamsakas, Kumarila Bhatta and his followers, however, held that the 
‘activity’ of a vidhi-word can be explained on the basis of the usual man- 
ner in which all words function. That is, as a result of one’s hearing a 
vidhi-word, there first arises the knowledge of the arthibhavand it signi- 
fies, and then arises the inclination. It should be noted that this knowl- 
edge can arise only in a person who already knows from past study of the 
Veda that a vidhi-word indicates arthi-bhavana through its akhyatatva. 
For example, a person who hears the word cow comprehends what it 
signifies only if he already knows that the word ‘cow has the power of 
signifying a particular thing (a particular animal, cow). This knowledge 
that arises on hearing a word is said to have three parts—the knowledge 
‘of the word as such, the knowledge that it, being a word, has the power to 
signify something, and the knowledge that that particular word has the 
power to signify such and such a particular thing. (continued) 
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is the Sabdibhavana, whereas the third serves as the karana, the 
cipal means. This is the distinction. 
This being so, the summary is: Since a vidhi produces the 
knowledge about itself, and that (knowledge) is called pravar- 
tana, inducement, therefore the knowledge of the vidhi is itself 
called Sabdibhavanà. And with that (Sabdibhavana) gets asso- 
ciated the arthibhavaná itself, in the form of a person’s inclina- 
tion, as the bhavya, the thing to be brought about (sadhya, karma, 
the object); and the knowledge of the vidhi-word as possessing 
the power to indicate inclination (gets associated with the 
$abdibhavana) as the karana, the principal means. Just as in the 
case of a sacrifice in relation to the (arthi-)bhavana as qualified 
by (what it brings about, viz.) ‘heaven’, similarly there is no 
contradiction in even what is brought about by the (Sabdi-) 
bhavana becoming the karana of the (Sabdi-)bhavana as 
qualified by its fruit (viz. the arthibhavana), (this statement being 
justifiable) only because it (the former) is the karana in bringing 
about the (sabdibhavana’s) fruit.’ 

Thus then, a person should bring into being his inclination. 


prin 


So, when a person hears a vidhi-word, there arises in him the knowl- 
edge of the word as such; then the knowledge that it, being a word, has 
the power to indicate something; then the knowledge of that vidhi-word 
as having the specific power to indicate arthibhavaná; then the knowl- 
edge of the arthibhavana; then, finally, the arthibhavana itself—in the 
form of the inclination to perform a sacrifice etc.—as the fruit, sadhya, of 
the §4bdibhavand. In this way the Sabdibhavana becomes the cause of 
the arthibhavana through successive stages. Either of the first two 
knowledges is called the sabdibhavana, and the third is called the former's 
karana. ds—karak that 

l. Karana, principal means, is of two kinds—karaka, one tha 
produces, and nd one that indicates, makes known. Of what kind 
of karana is *knowledge of the vidhi-word as possessing the power to 
indicate the arthibhavana’ in relation to the Sabdibhavana? Now, since 
this knowledge is the means through which the Sabdibhavana brings 
about its fruit. the arthibhavana, that knowledge is a karana of the 
sábdibhavana. However, this has to be understood from different points 
Of view. First, since it is the means of producing the fruit, arthibhavanà, 
itis akaraka-karana of the arthibhavana. Secondly, since itmakes known 
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When the question arises, “Through what?’, then the part (of the 
answer) concerning the karana is supplied by (saying), ‘Through 
the vidhi-word which is known to possess the power of indicating 
a person’s inclination.” When the question arises, ‘How?’, then 
the part (of the answer) concerning the iti-kartavyata, modus 
operandi, is supplied by (saying), *By praising through arthavàda 
(eulogistic Vedic sentences)”, similar to the common arthavada 
such as, ‘(This cow) has plenty of milk; its calf is alive; it has a 


the presence of the sabdibhavana, it is the jndpaka-karana of the 
sabdibhavana—but it is not the karaka-karana of that bhavana; for, that 
bhavana, which already exists in the vidhi-word, is what comes into be- 
ing first in the mind of one who has heard the vidhi-word. Thirdly, it is 
the karaka-karana of the person's knowledge of the Sabdibhavana quali- 
fied as “the cause of the fruit, the arthibhavana’. This last view is what 
has been referred to in the Annotation above. 

M.S. points out that there is no contradiction in saying that the ‘knowl- 
edge of the vidhi-word as possessing the power of indicating the arthi- 

_ bhavana' is akarana of the sabdibhavana which produced it. IfA produces 
B, and B seryes as the means of A in bringing about C, then B (a product) 
is the karana of A (the producer), to be sure. This is not in the sense that B is 
the karaka-karana of, or the means that produces, A—for, a product cannot 
produce its producer—, but in the sense that B is the means through which 
A brings about its fruit C. However, B is looked upon as the karaka-karana 
even in relation to A only insofar as B, having served as the means of bring- 
ing about C, produces the knowledge of A qualified as ‘the producer of C’. 

Similar is the case of a sacrifice: A person in whom the vidhi-word 
has given rise to the arthibhayana, the inclination to perform a sacrifice, 
first performs (“produces”) the sacrifice, and then brings about (‘produces’) 
the fruit, heaven. The sacrifice is the karana of the arthibhavana insofar 
as it is instrumental in bringing about heaven. Further, this sacrifice, though 
a ‘product’ of the arthibhavana (‘producer’), becomes the karaka-karana 
in relation to the latter from the fact that, having served as the means of 
the arthibhavana in ‘producing’ its fruit, it ‘produces’ the knowledge of 
the arthibhayana qualified as ‘the producer of the fruit, heaven’. 

Thus, the knowledge in question is the karana of the Sabdibhavana in 
producing the arthibhavaná; and it is the (karaka-)karana of the 
Sabdibhavana insofar as, by bringing about the fruit, it produces the knowl- 
edge of the Sabdibhavana qualified as ‘the producer of the fruit, 
arthibhayana’, — 

1. See Glossary. 
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she-calf; it calves every year,' and so on, in relation to a mun- 
dane instruction, “This cow should be purchased.’ 

Objection: May it not be said: Granted that ‘a person's 
inclination’ (the arthibhavana) presented by (known from) the 
vidhi-word through its akAyata-property becomes connected 
(with the $abdibhavana) as the bhavya (the thing to be brought 
about by the Sabdibhavana). But how can the karana, which is 
not present (not known from the vidhi-word directly), get 
connected (with the sabdibhavana)? 

. It (the answer) is being stated: As for the vidhi-word, it 
presents itself through (one’s) hearing. Its power to indicate 
arthibhavana also is called up through memory. The distinction 
between those two, and the fact of their being known (in.that 
way) on the basis of that (distinction) are presented by one's 
mind. Thus the vidhi-word cognized as possessing the power to 
indicate (the Grthibhavand) is surely present. Since in respect 
of every (vidhi-)word the import of the svadhyaya-vidhi is that 
‘one should bring about whatever (desirable result, heaven etc.) 
one can through this (svadhyaya)”’, therefore that (import), 
though present (known) because of something other than the (di- 
rect meaning of a) word, does indeed flash in (i.e. flash along: 
with) the cognition (knowledge) produced by (any) (vidhi-)word;? 
as, for instance, (in the cases of) the proper names Jyotistoma 


l. Anena, through this: ‘This’ refers to svadhyaya, according to 
Dharmadatta Sharma. tend da 

2. The Opponent 5 view is that, in a visista-buddhi, a distinctive idea, 
comprising a noun and its adjective, the knowledge of the adjective is the 
cause of that idea. Unless the adjective is present, there can be no such 
idea. So, the implication of the Objection is this: Your view is that, in the 
matter of comprehending a vidhi-word three factors are present—the : 
Sabdibhavana; the karana (the knowledge of the vidhi-word as possess- 
ing the power to indicate the arthibhavana); and the arthibhavana. These 
three, you say, combine as noun and adjective to forma single idea. Among 


them, the sabdibhavana and the arthibhavana become known from the 
liñ and the akhyata-portion of the vidhi-word. But the karana is neither 
the direct nor the figurative meaning ofany part of the vidhi-word. Sowe 
Say that an idea in which these three combine as noun and adjective cannot 


58 
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etc., or a mantra that has to be used according to a liñga (some 
indication).' So it has been said by the Teacher (Kumarila Bhatta) 
in the section called *Udbhid" (Jai. Sū., 1.4.1): 


arise at all; neither can there be the knowledge of the Sabdibhavana as 
qualified by such a karana. 

The answer to this is: The svadhyaya-vidhi is, *Svadhyayo 'dhyetavyah: 
One should study one’s Veda’ (Tai. Ar, 2.15.7). According to the 
Mimarnsakas, the meaning of this vidhi enjoining svadhyaya, study of 
the particular recension of the Veda handed down in one’s own family by 
tradition, is that one should not only learn the Veda by rote but should 
also understand its meaning and purpose. The sole purpose of the Veda is 
to make people improve their condition here and hereafter by practising 
dharma as taught by it. Dharma, to the Mimamsakas, means performance 
of sacrifices, japa, austerities, etc. Every sentence of the Veda is, in one 
way or another, understood by them to be relevant to a sacrifice. Thus, 
since the intention of the $vadhyaya-vidhi is that people should become 
inclined to, should perform, sacrifices etc., this idea remains implicit in 
all the Vedic injunctions. So, when a person hears a vidhi-word, e.g. yajeta, 
there arises in his mind not only the knowledge of the Sabdibhavana but 
also, through the memory of his past Vedic study, the knowledge that this 
vidhi-word is indicating the arthibhavaná; that it is directing him to 
become inclined to perform a sacrifice etc. This (latter) knowledge arises 
even though it is not the direct meaning of any part of the vidhi-word as 
such or the injunctive sentence; and it is through this knowledge as the 
karana that the $Sabdibhavana brings about its sadhya, the arthibhavana. 
Mi. Pa., tr., Swami Madhavananda, pp. 51-3. 

When one hears a vidhi-word, the Sabdibhavand and the arthibhavana, 
which (respectively) are the direct meanings of the /in and the akhyata- 
portions of the vidhi-word, become known; and the third factor, the 
knowledge of the vidhi-word as possessing the power to indicate the arthi- 
bhavana, arises from the memory of one’s past Vedic study. These get 
connected with each other in one’s mind as noun and adjective to form 4 
single idea. 

1. The sentence, Jyotistomena svargakamo yajeta, literally means, 
‘One who desires heaven should sacrifice through Jyotistoma’. However 
it is rightly understood as meaning, ‘One should realize heaven through 
the sacrifice called Jyotistoma’. Similarly, the fact that the mantra 
‘Agnimile...’ has to be used in the worship of fire is not known directly 


from the concerned injunction, but is understood from some /inga, indi- 
cation. 
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There cannot be a distinctive idea when an adjective is 


not present. But it is not that (a distinctive idea cannot arise) 
from an unstated adjective. - 


Similarly, the arthavadas present themselves through hearing; 
but ‘praiseworthiness’ (of what has been enjoined by a vidhi) is 
known from those (arthavadas) alone (and not from any specific 
word in the vidhi); and the fact of their being known (in that 
way) on the basis of (the distinction between) those two is 
(presented) by one's mind. Thus it is surely reasonable that the 
itikartavyatà (modus operandi) gets connected as a result of one's 
knowing its praiseworthiness through the arthavadas. 

Objection: Well, what is meant by praiseworthiness? As to 
that, it cannot mean ‘being a means to a result'. For, since that 
(meaning) is associated with the arthibhavana thus—‘One 
should attain heaven through a sacrifice’'—, therefore it (that 
meaning) is got from the vidhi-sentence itself. Neither can it 
mean something else, because that will not be of use with regard 
to (a person’s) inclination (to perform a sacrifice etc.). 

That is being answered: Praiseworthiness means ‘not being 
productive of any powerful evil’. And this cannot be understood 
from the knowledge that something is a means to a desirable 
end, because even what is a means to à desirable end, e.g. eat- 
ing kalafija, etc., is also seen to lead to an undesirable result? 
Further, the result of the enjoined Syena-sacrifice, (viz.) the 
killing of an enemy, is seen to be followed by evil. Therefore, 
until the means and its result do not stand declared as not being 


1. When a vidhi-sentence, €.g- svargakamo yajeta, is comprehended 
according to the grammatical rules of interpretation, 'sacrifice j meant by 
the verb yaji, is understood to be the karana, means, of the arthibhavana 
for the attainment of heaven. Since the question regarding the means 
becomes thus answered by the vidhi itself, no further question about it 
can arise. So, praiseworthiness cannot be taken to mean being a means 
to a result’. 

2. Kalañja—see Glossa 
desire to eat meat, etc., but t 


ry: Eating it may appease hunger, satisfy the 
he final result is some spiritual evil. 
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- Sources of evil, a person does not become inclined to resort to 
that means even if it is known to have a desirable result. Hence 
has it been said: 


That act is said to be dharma which even from the point 
of view of its (final) result has no connection with evil and is 
a source of happiness alone (S/. Vā., 268-9, onJai. Sū., 1.1.2).! 


Hence, the arthavadas strengthen the power of a vidhi by teach- 
ing that it (what is enjoined) is praiseworthy in the sense that it 
is neither in itself nor in terms of its result associated with evil. 
What is (meant by) ‘strengthening’? It is the removal of the 
obstacles to (a person’s) inclination (to undertake what is 
enjoined), (i:e. removal) of the doubt that something (enjoined) 
may have an evil consequence either by itself or from the point 
of view of its result? 

And since this itself is the help that the arthavadas render 
to a vidhi in producing (a person's) inclination, therefore a vidhi 
stands in need of the arthavadas (to become fruitful). Similarly, 
the arthavadas also, although they state a fact either directly or 
through a figure of speech, stand in need of (getting connected 
with) a vidhi so as to become useful in the way that the 
svadhyaya-vidhi has made them? The mutual relation such as 
this is like (that between) one who has lost his horses and the 
other whose chariot has got burnt! Just as, for serving one 
another's purpose, the surviving horses of one whose chariot 
has become burnt get yoked with another's chariot that is 


1. See p. 876. 

2. See p. 906, f.naon bhavana. 

3. It was pointed out ina previous footnote that the svadhyaya-vidhi's 
implication, that the whole of the Veda is meant to induce à person become 
inclined to perform a sacrifice etc., is present in every Vedic sentence. 
Hence, the arthavadas too, which are Vedic sentences, must be taken not 
as mere statements of facts but as being indirectly conducive to the 


performance of sacrifices; (i.e.) by praising what has been enjoined to be 
performed. 
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horseless, similarly the part concerning the utility of the artha- 
vàdas is supplemented by a vidhi, and the part concerning the 
itikartavyata of the Sabdibhavana of a vidhi (is supplemented) 
by the arthavadas. In this way, when both (vidhi and arthavadas) 
are heard, the (vidhi-)sentence verily becomes complete (with 
nothing left to be supplemented). But when (only) one is heard, 
' the other has to be supplemented through assumption. For : 
example, in the case of the vidhi, ‘One shall sacrifice partridges 
inhonour of the deity of Spring’, the arthavada-portion, though 
not heard, is assumed; and in the case of such arthavadas as, 
‘Indeed, those who perform the Ratri-sacrifice attain celebrity’, 
the vidhi-portion (is assumed). So there is the aphorism, *Vidhinà 
tu-ekavakyatvat-stutyarthena vidhinam syuh: Since the vidhis 
stand in need of eulogies by virtue of (the arthavadas) forming 
unitary passages with the vidhis, (therefore arthavadas) become 
(authoritative in the matter of sacrifices etc.)’ (Jai. Sit., 1.2.7). 
The meaning of that is this: Since vidhinam, the vidhis, i.e. what 
are enjoined; stutyarthena, stand in need of eulogies;—or, (in 
other words) since they (the arthavadas), being in the form of 
eulogies, are, from the point of view of their figurative mean- 
ing, (viz.) ‘those in need of a purpose to serve’, not redun- 
dant—ekavakyatvat, by virtue of the arthavadas—which need 
to be complemented by a purpose to serve—forming unitary 
passages; vidhina, with a vidhi, which stands in need of being 
complemented by eulogies; therefore the arthavadas syuh, be- 
come authoritative in the matter of dharma (sacrifices etc.). 
Objecton: In accordance with the maxim, "Those very words 
which are of common usage are indeed the Vedic words, and 
they themselves (i.e. what the words indicate when they are 
commonly used) are the indications of those (words when they 
are used in the Vedas also)’, is it not that what is accepted in 
common usage as the source of the power of a vidhi-word, that 
itself should be indicated in the Vedas-also (when that word is 


used there)?! And it is a settled matter that (vidhi-words used 


1. The power to direct of a vidhi-word, e.g. bring, in common usage 
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for) commissioning, (commanding) etc. are indicative of a 
human characteristic. So, how is it reasonable that in the Veda 
they (the vidhi-words) are indicative of sabdibhavana? 

It is being answered: Words have uniformity (as regards 
what they indicate) (both) in the common and the Vedic contexts, 
To explain: In common usage, presana (inducement), (4jfa, 
command; yacria, request; adyesan4, solicitation) etc. are not 
indicated in those very senses by a vidhi-word (injunction), for 
(in that case) they will cease to have a common meaning, and 
there arises the contingency of (the vidhi-words) indicating 
different things. 

(Besides, if that were the case, then) in that very way (a 
vidhi-word) can reasonably (also) be indicative of bhavana.' 
However, in (the words) presana, adhyesana and anujna 
(consent) there does exist the common idea of ‘inducement’, 
and that (idea of ‘inducement’) is equally present in the ‘activity’ 
of the Vedic (vidhi-)words? (themselves). Therefore that is (what 
is) denoted by the (Vedic) words inthe Optative Mood etc. And 
that (‘activity’) does not exist at all in the words of common 
usage (themselves), because there (in the words of common 
usage) the king and others alone are the inducers. Indeed, 
inducement is an activity of an inducer, and it is well known 


is known to reside in the person issuing the direction to bring something. 
But when such a word occurs in the Veda, that power is considered to 
reside in the sabda, e.g. in the case of the word yajeta. 

1. If a vidhi-word is admitted to indicate sabdibhavana in the Vedic 
context alone, this will lead to the conclusion that it indicates one thing 
in the Vedic context and another in its common usage, whereas in fact in 
both the: contexts it implies preraná, inducement. Again if a vidhi-word 
indicates sabdibhayana in the Vedic context alone, but is synonymous 
with the words ajna, yacna, etc. in common usage, this too will lead to 
the defect of the vidhi-word having different senses because dfi, yacna, 
etc., though having the idea of ‘inducement’ in common with the word 
vidhi, have their respective senses also. Even if it is supposed that a word 
can have different senses, then it can as well be accepted that a vidhi- 


word has different senses in the contexts of the Vedas and common usage. 
2. See note on bhavana, p. 906. 
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from experience that the Veda too, as in the case of a king and 
others, has (this) ‘activity’ of being an inducer. 

Objection: Should you not imagine in the Vedas too a God 
who is the inducer, like a king and others in the world? So it has 
been said that a vidhi itself, like conception, is the proof that the 
éruti (Veda), (comparable to) a maiden, had contact with some 
person. (See Nyaya-Kusumanjali of Udayanacarya.) 

Reply: No, because the Veda does not originate from a 
person. Verily, neither in the Veda nor in the world is it well 
known that the Veda has some person as its author. Were such a 
one to be imagined, then, since the validity of the Veda would 
depend on the validity of his knowledge, therefore the self- 
validity (of the Veda), which stands independently, would 
become destroyed and there would arise the contingency of the 
validity of the Buddha’s utterances as well! If it be asserted 
that, even though both (the utterances—of the Veda and of the 
Buddha) are equally the words of God, the words of the Buddha 
are not valid but the words of the Veda are valid, then there 
arises the contingency of the maxim of ‘Subhaga and the 
mendicant'! becoming applicable! Besides, in the absence of 
great persons who are acceptable to both (the followers of the 
Veda and of the Buddha), no distinction can be made (between 
the utterances of the Veda and of the Buddha) on the ground of 
(those utterances) being ‘accepted’ or ‘not accepted’ (by those 
great persons). (Further) on account of God’s becoming the 
common inducer of both the ordinary and the Vedic injunctions, 
inthe world also kings and others would cease to be the inducers.’ 

Objection: May it not be said that, even while it remains 


1. When a mendicant came to a house for alms, one lady of the house, 


named Durbhaga, turned him away saying, You will not get alms.” As 
the mendicant started walking away, the other lady of the house, Subhaeas 
called him back to say, ‘You go away, no alms will be given The 
mendicant, perplexed, asked, ‘I was going away in obedience to the first 


lady's order. Why then did you call me again?’, to which Subhas replied, . 
‘The other woman has no right to say so, but it is my right ! 
2. It is illogical to say that God is the impeller only with regard to the 
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established that God is the inducer, kings and others are stil} the 
inducers in specific cases? 

Reply: Well, whether that (i.e. God's being the common 
inducer) remains established or not, here (in the case of the Vedic 
vidhis), however, the Veda alone is the specific inducer similar 
to kings and others. Thus you are on the right track! For, God's 
inducement, which is common (impelling both through the Veda 
and kings and others, becomes the impeller only in association 
with a specific inducement. Moreover, in case it (a vidhi) is an 
inducement (directly) by God, then all would have surely put 
into practice what is enjoined, and no one would have violated 
it. (Besides, it will have to be admitted that) even in what is 
prohibited there surely does exist God's inducement. Otherwise, 
no one would have engaged in it! Thus that also becomes some- 
thing enjoined! So it has been said: 


This ignorant creature is not the dispenser of its own 


happiness and sorrow. Impelled by God it goes to heaven or 
to hell (Mbh., Ar., 3.30.28). 


Hence the Veda also, like kings and others, while making 
known the inducement inherent in itself, impels others by way 
of arousing a desire (for performing sacrifices etc.). Thus it is 
established that both in the common and in the Vedic contexts 
words have uniformity (of sense).' According to the followers 
of the Purvamimamsa the Veda is independent, but to the fol- 
lowers of the Vedanta the Veda ‘has evolved from Brahman and 
is dependent on It. Though in this way there is a distinction, 


Vedic injunctions but not with regard to the various kinds of impulsions 
in the world. For, if God is accepted at all as the impeller, then He should 
be so in all cases. 

1. In the world when somebody hears a word of order from an 
employer, he first understands that there is a directive. If he understands 
that the object of the directive is good for him, then a desire arises in him 
to carry out the directive into action. Then he proceeds to perform that 
action. The same process applies in the case of a vidhi as well. See p. 906. 
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still, because of their equally accepting (the idea that the Vedas 
have been) ‘breathed out’, (the idea that) the Veda does not origi- 
nate from a person is common to both. 

And in this context, (a vidhi’s, i.e. the Optative suffix’s) 
‘inducementness’ means (its) “having an activity that isconducive 
to (its hearer's) inclination’. It is an upadhi! that is composite or 
integral. Though it (“inducementness’) is the direct meaning of a 
vidhi-word (i.e. of lin etc.), still, (on hearing that vidhi-word, i.e. 
the Optative suffix) a particular basis of that (inherent quality of 
*inducementness") is understood. This is justas in the case of (the 
words) ‘cow’ etc.” 

Or, the direct meaning (of the suffix /ir etc.) is “having an 
activity that is conducive’. The ‘inclination’-portion, however, 
is indeed got from the separate expressive power (inherent 
in lin etc.) by virtue of (its) having a general verbal sense 
(akhyatatva). This is as in the case of (the word) dandin, ‘one 
possessing a staff’, where the matup (the suffix in in dandin) is 
used in the sense of a relationship and the danda (staff)-portion 
(of the idea that one gets on hearing the word dandin) is got 


1. A quality inhering in many things is called jati (genus) or upadhi 
(category). Where a genus is ruled out because of some obstacle, the term 
used is upádhi. Obstacles to the use of the term genus are non-difference, 
similarity, cross-division, etc. When any one of these obstacles is present, 
acommon quality is not called jati but upadhi. A non-composite upadhi 
iscalled an integral upadhi, as for instance the quality of ‘inducementness’. 
But the quality of ‘having an activity that is conducive to arousing an 
inclination" is a composite upádhi because it is analysable into three 
aspects—inclination, conduciveness and activity. ' 

2. Some Mimamsakas hold that the direct meaning of a word is the 
form of an object; for instance, the word ‘cow’ means a form or a com- 
mon feature possessing *cowhood',.And since an individual is the basis 
of a class, therefore by the word ‘cow’ is understood an individual cow 
through a figure of speech or from the fact of their (i.e. the word cow 
and an individual cow) being contents ofa single act of RE 

Similarly, though the direct meaning of the vidhi-word, i.e. of ue etc., 
is ‘inducementness’, still, it gives rise to the idea of inducement either 
through a figure of speech or through the fact their being the contents of 
asingle act of knowing. 
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from the meaning of the elementary word.’ ‘Inducement’ is 
verily the knowledge of (a vidhi) ‘being a means to a goal’, A 
vidhi is an inducer by virtue of creating just that (knowledge), 
Since ‘being a means to a goal’ is itself the same as 
*inducementness', therefore it is the direct meaning of a vidhi- 
word.? This is the view of the teacher Mandana (Misra). And it 
has been said before? that its (a vidhi-word's having the direct 
meaning of) ‘being a means to a goal’ follows from its syntactical 
connection with the arthibhavana. This very point of view has 
been accepted by such scholars as Parthasarathi and others. Even 
the doctrine of some followers of the Upanisads, (that the direct 
meaning of a vidhi-word is) ‘being a means to a desired goal’, 
should be established in consonance with this very view. 

= The Logicians say that ‘being a means to a desired goal’ is 
the direct meaning of the words /in etc. not because of their being 
inducements but because of their very nature. (In answer we say:) 
That is not so, because that (meaning) is cumbrous; because that 
(meaning) can be had from other sources (e.g. the word svarga in 
svargakamo yajetay, and because that (meaning) is not suitable 
for syntactical connection. (To explain:) As compared with ‘being 
a means to an object of desire’ (the meaning) ‘inducementness’ 
is very brief, because here ‘desire’ and its ‘object’ do not come 
in;* because a knowledge of ‘desire’ also, like the knowledge of 


1. In the word dandin, ‘one possessing a staff’, the direct meaning of 
the suffix in is ‘relationship’, but not ‘relationship with a staff’, because 
the idea of ‘staff’ that one gets on hearing the word dandin is obtained 
from the expressive power of another term, viz. danda. The idea is this: 
As explained on p. 906, the suffix ta after the verbal root yaji has got two 
properties, Gkhyatatva and lintva. The former property implies 
“inclination”. So it can be said that the latter property merely conveys the 
idea of “having an activity, function, that is conducive’, and not ‘having 
an activity that is conducive to (arousing a hearer’s) inclination’. 

2. That is to say, inducement in the form of the knowledge that a vidhi 


is a means to a goal is generated by the Optative Mood or the other Moods 
in general. 


3. See p. 909 f£. 
4, According to the Logicians the direct meaning of a vidhi-word 15 
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inclination"; would become a cause of the inclination;' and 
because, in fact, it cannot be established through words that ‘that 
which is an “object of desire” is a means to that (“object of desire", 
or the «desired goal")'? If the direct meaning be only ‘being a 
means’ (and not ‘being a means to an object of desire’), then 
since ‘inclination’, which is presented by that very affix (e.g. ta 
in yajeta), can be connected? on the strength of $ruti (direct asser- 
tion)“ with that (direct meaning), therefore it (that directmeaning) 
cannot be connected on the strength of vakya (syntactical con- 
nection) with (the more distant) ‘heaven’ (the object of desire) 
presented by another word (svarga in svargakamo yajeta). So it 
(the direct meaning) boils down to ‘inducementness’ because 
yakya is overruled by $ruti. Since Sruti through an affix is stron- 
ger than Sruti through a word, therefore in (the vidhi), * Pasunà 
yajeta, one should sacrifice with one animal’, (the idea of) one- 


ness (suggested by the suffix na after pasu) is connected with the 
(direct) meaning of the suffix, (viz.) karana, means, leaving aside 


‘being a means to an object of desire’. This involves three factors—desire, 
object of desire, and conduciveness to the object of desire. So, if the 
direct meaning of a vidhi-word be “means to a goal’, then ‘desire’ and 
‘object of desire’ also become the direct meanings. However, if the direct 
meaning be accepted as *inducementness' these latter two factors do not 
come in. 

1. But this is not a fact of experience. Inclination does not always 
follow desire. For instance, one may be aware of what ‘desire to eat’ is, 
but that knowledge may not induce one to eat. So a knowledge of desire 
is not the cause of that desire and the inclination to fulfil it. 4 

2. On hearing a vidhi a person feels ina general way that it is inducing 


him to do something, and only after that do the questions, through what? 


and how? arise. So, just when a vidhi is heard the object, goal, is unknown, 
À fany word; neither 


and what is unknown cannot be the direct meaning o i 
can such an unknown ‘object of desire’ be syntactically connected with 


the ārthībhāvanā as its means, karana: 


3. Because of proximity. 


4. The factors used to determine the meaning of a Vedic text are: Sruti 
(direct assertion), linga (indication), vakya (syntactical connection), 
prakarana (context), sthana (position), and samakhya (designation). Each 


factor is stronger than those succeeding it. See Jai. Sü., 3.3.14. 
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pasu, animal, which is the meaning ofthe elementary word.! Hence 
the implication expressed by the word (paśunā) is ‘with One 
karana, one animal" (and not *with the karana, one animal), and 
(thus) one-ness becomes an accessory of the sacrifice. So what 
need it be said that (the construction of the meaning of a vidhi- . 
word on the strength of) sruti (through a single affix) is stronger 
than vakya in the form of joint utterance with some other word. 
"Being a means to a desired goal’ is not the meaning of a 
(vidhi-)word (lin etc.), because it (the other meaning, viz. *be- 
ing a means to a goal’, or ‘inducementness’) is got from the 
construction of the meaning of a (vidhi-)sentence. In line with 
this it has been stated before? that the arthibhavana in the form 
of a person's ‘inclination’, which is the ‘object’ (karma) of the 
‘inducement’ (Sabdibhavana) and which involves three factors, 
viz. *what?', ‘through what?’ and ‘how?’, is presented by avidhi 
(i.e. li etc.) as being dependent on something.? Since an ‘in- 
ducement’ with regard to that (arthibhavana) in which (its) *ob- 
ject’ is not a human goal is illogical, therefore it (àrthibhavand) 


1. The word pasuna is in the Instrumental Case, singular number. The 
affix nā implies instrumentality and also one-ness. These two ideas get 
connected first with each other than with the meaning of another word, 
Viz. pasu. Similarly, ‘inducementness’, which is the direct meaning of 
the vidhi-word lin etc., should first be connected with ‘inclination’ 
suggested by the akhyata-property of that very vidhi-word, and not with 
another word, viz. svarga. 

2. See footnote on bhavana, p. 906; and pp. 912-13. 

3. i.e. the three questions implicitly raised by the arthibhavand, viz. 
what?, through what? and how?, stand in need of being answered by 
supplying an ‘object’, a ‘means’ and a ‘modus operandi’. 

4. For instance, consider the vidhi, svargakamo yajeta. The ‘object’ 
of the arthibhavand aroused in a person through the akhyata-property of 
the suffix ta in yajeta is not supplied by the verbal root yaji which sug- 
gests a sacrifice, because a sacrifice being tiring and painful by nature 
cannot be the ‘object’. For, an ‘object’ (karma) is defined as that which 1S 
most desirable to the agent of an action. So the principle of *proximity 
used to construct the meaning of a vidhi (see p. 923, f.n.s 3 and 4) cannot 
be applied in the present case. The other phrase remaining 18 
*svargakamah, one desirous of heaven’. But ‘desire’ as such cannot be 
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leaves aside the meaning of the verbal root (e.g. yaji) which 
cannot be a human goal, even though it is presented through the 
same word (e.g. yajeta),' and for its bhavya (object) takes the 
support of ‘svarga, heaven’ itself—even though it is presented 
by another word (viz. svargakamah)—, which is a human goal 
and fit to be connected as the ‘object’ on account of its connection 
with the word kam, to desire, because the rule is that only an 
object of desire can be the object of any action; and because in 
svargakamah, meaning ‘svargam kamayate, one who is desirous 
of heaven’, the Second Case which refers to an ‘object’ is implicit; 
and because, if the statement be svargam (yajeta) (instead of 
svargakamo yajeta), then since (the verb) yaji has no (direct) 
object, syntactical connection (between yajeta and svargam) is 
not possible. For this very reason, where some word derived from . 
(the verb) kam is not mentioned in the Veda, even there it is 
assumed. As for instance, in, ‘Those who attain (i.e. perform) the 
(sacrifice called) Ratri(-satra), they indeed become well estab- 
lished (i.e. attain renown)’ etc., (the word kama, desire, is supplied 
thus:) ‘Those who are desirous of renown (pratistha-kamah) 
perform the Ratri-satra’ etc. And with that (arthibhavana), which 
thus acquires its ‘object’, the meaning of the verb (e.g. yaji) itself 
presented by the common word (e.g. yajeta) gets connected as 
the means, because the ‘object’-portion (of that arthibhavana) is 
determined by the object of (the verb) kam; (and) because with 
Iespect to the proper names, (e.g.) Jyotistoma etc., referring to 
the implication (viz. yaga, a sacrifice) ofthe verb (e.g. yaji), which 
are to be used with sup suffixes, the Third (Instrumental) Case is 
seen to be used in the Veda;? (and also) because, even where the 


an ‘object’, and hence the ‘object’ of the arthibhavana has to be svarga, 


heaven, which is surely a desirable ‘object’. 
1. i.e. though the arthibhavana presented by the suffix ta and the idea 


Of ‘sacrifice’ are got from the same word yajeta. 

2. The word svargakamah is formed by adding the suffix an to the 
verbal root kam aftersvarga. And according to Panini’s aphorism, karmani 
an, the suffix an is used to signify an ‘object i Y 

3. In Jyotistomena svargakamo yajeta, what stands enjoined for 
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Second (Objective) Case is seen to be used in the Veda in re. 
spect of proper names (of sacrifices), there too the Third Case is 
assumed on the strength of the rule sanctioning a change in the 
Case. So has it been said by the writer (Patafijali) of the 
Mahabhasya that in, ‘Agnihotram juhoti, one should perform 
the Agnihotra’, the Objective Case (in agnihotram) is used in 
the sense of the Third Case (i.e. agnihotram should be understood 
to mean agnihotrena, so that the meaning of the Sruti quoted 
becomes: One should accomplish the desired object through the 
sacrifice called Agnihotra). 

For this very reason, he, by saying, ‘A primary root and its 
affix together express the meaning of the word. Of them the 
affix does so in a principal way (by implying “inducement”), 
and the meaning of the (primary) root in a secondary way (by 
implying the “means”)’, has stated that the meaning of a verb is 
a ‘means’ in relation to the arthibhavand of its affix because of 
its (the former’s) being secondary. This very fact stands stated 
even by the writer of Nirukta when he says that the akhyata is 
principally (indicative of) an action (and hence the meaning of 
the primary root stands as its ‘means’). So indeed has it been 
established (also in the Jai. Si.) in the section dealing with 
‘Obvious Meaning of Words’ (2.1.1). Thus the rule is that in all 
cases the meaning of a primary root is connected only as ‘means’ 
with the meaning of its affix. For this very reason, in an 
injunction where the meaning of the verb is qualified by an 
accessory (i.e. in a visista-vidhi)', and in an injunction that is 
performance is the meaning (viz. a yaga) of the verb yaji. But since yaga 
is a general term, and as such cannot be enjoined as something to be 
performed, therefore a specific sacrifice such as the Jyotistoma is enjoined. 
Now, what case-ending should be understood for the yaga implied by 
yaji so that it can be connected as ‘means, or instrument’ with the 
Grthibhavana? The answer is that it should be the case-ending used for 
““jyotistoma’ etc. which are sacrifices, i.e. the Third Case-ending implying 
*instrumentality'. So yága gets connected as the ‘means’ with the 
arthibhavana. 

1. A Vedic sentence is a vidhi if it conveys to us a matter not know? 
before from any other means of knowledge such as direct perception, 
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with regard to only an accessory (i.e. in aguna-vidhi)!, in which 
the meaning of the verb is (merely) reiterated,’ it (the meaning 
of the primary root in a viSista-vidhi) is characterized by the 
meaning (‘possession’) of the matup (affix), and it (the meaning 
of the primary root in a guna-vidhi) gets (connected with) 
something remote. As for instance, in, ‘Somena yajeta' , which 
is a qualified injunction (visista-vidhi), the meaning is, *Soma- 
vata? yagena (istam bhavayet): (One should accomplish one's 
desired object) by means of a sacrifice (meant by the primary 
root yaji) qualified by (i.e. characterized by, or possessing, the 
use of) Soma', and in (the vidhi) * Dadhnà juhoti’,* which is an 


inference, presumption, etc., and if it also has a purpose. For example, 
‘Agnihotram juhuyat svargakamah’ is a vidhi because it is only from this 
Vedic sentence that we come to know of the Agnihotra-sacrifice, and be- 
cause this sacrifice is said to have a purpose, viz. attainment of heaven. 
Since the Agnihotra-sacrifice originates from this vidhi, the vidhi is called 
an utpatti-vidhi, a vidhi originating a sacrifice. 

A vidhi such as somena yajeta is called a visista-vidhi since it not 
only originates a sacrifice but also specifies its characteristic, the Soma- 
creeper (or the Soma-juice). 

1. A vidhi such as dadhna juhoti is called a guna-vidhi. Such a vidhi 
enjoins an accessory (dadhi, curd) with regard to a sacrifice already known 
from another vidhi, e.g. the Agnihotra-sacrifice known from the vidhi 
‘Agnihotram juhuyat' . 

2. Though the verb Au, to sacrifice, occurs in dadhna juhoti, this 
sentence should not be taken as an utpatti-vidhi. On the contrary, since 
the idea of ‘sacrifice’ is already got from another vidhi, viz. ‘Agnihotram 
juhuyat’, therefore dadhna juhoti is taken as a guna-vidhi enjoining an 
accessory, viz. curd, the verb hu being merely a reiteration. ei rait a 

3. The ‘means’ through which an agent accomplishes his object 1s 
always inflected in the Instrumental Case. Nevertheless, somena, which 
occurs in the Instrumental Case, is not ta 
the ‘action’ indicated by the akhyata-portion of the ^ 
to be accomplished. On the other hand, somena 1S interpreted to mean 
somavata—with the word soma having the suffix matup added to it. 
Somavatà means ‘something possessing, characterized by, Soma E and it 
qualifies ‘sacrifice’ meant by the primary root yaji. This sacrifice’ is in 
tum taken as the ‘means’. 

4. Dadhná too, though occurring in the 
as the ‘means? through which the ‘action’ i 


ken as the ‘means’ through which 
f the fa-suffix in yajeta is 


e Instrumental Case, is not taken 
ndicated by the akhyata-portion 
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injunction with regard to an accessory (guna-vidhi), the mean. 
ing is, ‘Dadhimata homena (istam bhavayet): (One should ac- 
complish one's desired object) by means of a sacrifice in which 
curd is an accessory.’ 

However, since the same case-ending becomes reasonable 
when the construction (of the meaning of the primary root) is 
with the name (of a sacrifice), and what is enjoined is only the 
meaning (viz. ‘sacrifice’) of the verb, therefore (in such cases) 
there is neither an assumption of the meaning of the matup 
(suffix) nor a construction of the vidhi with something remote.! 

This being so, in (the vidhi), 'Jyotistomena yajeta svarga- 
kamah: One desirous of heaven should perform the sacrifice 
called Jyotistoma’, the meaning of the Gkhyata-portion is ‘one 
should achieve (bring about)’. When there arises the expectancy, 
*(Achieve) what?", (it is answered) thus: ‘(One should achieve) 
svarga, heaven’, the object of (the verb) kam (in kamah), to 
desire, because Sruti, direct assertion, by the vidhi is more 
powerful? and the expectancy is intense. So has it been 
established in the sixth chapter (Jai. Si., 6.1.1). Then, when 


in juhoti is accomplished. It is interpreted to mean *dadhimata, having 
curd as an accessory’. So it gets connected not with the akhyata-portion 
but with ‘sacrifice’ meant by Au, and its implication is understood as ‘a 
sacrifice having curd as its accessory’. 

1. In the vidhi, ‘Jyotistomena yajeta’, jyotistoma occurs in the Instru- 
mental Case. Nevertheless, it is not taken as the ‘means’ but as the proper 
name of the sacrifice meant by yaji. Thus in this vidhi too ‘sacrifice’ 
is taken as the ‘means’. Neither is jyotistomena interpreted to mean 
jyotistomavata nor is the vidhi, i.e. ‘action’ enjoined by the Optative suffix, 
constructed with some distant word, viz. jyotistomena, as its means. The 
vidhi is constructed with what is proximate, viz. ‘sacrifice’ meant by the 
primary root, as its ‘means’, and this “means? gets connected with 
jyotistomena occurring in the Instrumental Case—Jyotistomena yagen@ 


istam bhavayet: One should accomplish one’s object of desire through 
the sacrifice called Jyotistoma:" 


2. See p. 923, £n. 4; also see pp. 923-6. 


3. i.e. the arthibhavana generated in one on hearing a vidhi stands in 


need of being answered immediately or first so that roceed to 
fulfill the vidhi. atone may p 
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there arises the expectancy, ‘Through what?’, (the answer is 
given) thus: ‘Through a sacrifice’, because it (the meaning of 
the verb yaji) is (interpreted to be) in the same case-ending as 
the word (jyotistoma) occurring in the Third (i.e. Instrumental) 
case-ending and the rule is that it (the meaning of yaji) should 
be constructed verily as the ‘means’. When the question arises, 
«Through a sacrifice) with what name?’, this (is the answer): 
‘With (the name) Jyotistoma’, i.e. with (a sacrifice of) that name. 
Though this (idea, viz. ‘through the sacrifice called Jyotistoma’) 
is not presented by the Vedic sentence, nevertheless, because of 
the force of the context the word jyotistoma, presented through 
hearing (of the vidhi), does indeed flash (as the name of the 
sacrifice) in one’s comprehension of the Vedic sentence. As in 
the cases of constructing na, iva, etc. (in sentences), similarly 
in the case of constructing a proper name (with other words ina 
sentence) the implication of its case-ending is not the deciding 
factor.! So, without assuming the implication of the matup 
(suffix) at all? we get the syntactical construction (of the sentence 
as): ‘(Through the sacrifice) called Jyotistoma’. 

And in consonance with this is the poet’s (Kalidasa’s) usage, 
‘Himalayo nama nagadhirajah’, which means, ‘Himalaya- 
namavan (nagadhi-rajah): The supreme king of mountains 
having the name Himalaya’. Similarly in such sentences as, “Jha 
prabhinna-kamalodare madhüni madhu-karah pibati’, etc., in 
which there occurs one incongruous word (madhu-karah for 
instance). The words madhukarah etc. present themselves as 
such (i.e. as nouns only); they, like proper names, do not call to 
mind any meaning, because their connection has not been 


al accessory ofa sacrifice, therefore 


that word presents itself as a proper name only, making one understand, 
‘through the sacrifice called Jyotistoma’. In all cases, excepting names, 
words in a sentence are constructed according to the meaning of their 
Case-endings. 

2. Unlike as in the cases of somena an 


1. Since jyotistoma is not a materi 


d dadhna one does not have to 


59 
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comprehended before. For this very reason! the construction of 
the sentence is not possible even through a figure of speech by 
constructing (that word) as ‘something indicated by the word 
madhukarah' . For, the understanding of the implied meaning 
(ofa word) is preceded by the knowledge of its primary meaning. 
But when a word is understood as such, the relationship between 
its direct meaning and the implied meaning is conceived later 
for completing the syntax.’ 

So, this is the meaning of the sentence (of the vidhi): ‘One 
should achieve the desired object, heaven, through the sacrifice 
called Jyotistoma.' When it is asked, *How?', the answer is, 
‘By performing completely all the componently helpfuP and 
directly helpful* subsidiary rites as determined through (the 
proofs indicative of their subsidiary relation, viz.) sruti (direct 
assertion), Jinga (indication), vakya (syntactical connection), 
prakarana (context), sthana (position) and samakhya (designa- 
tion). They are completed in accordance with the rule, ‘The 
modified rites (vikrtis) should be performed on the pattern of 
the standard rites (prakrtis)’,° and in accordance with the rule, 
“According to one’s ability with regard to the nitya-karmas', 


l. i.e. since their primary meaning has not been understood. 

2. The actual meaning of the quoted sentence is: Here, inside the fully 
blossomed lotus, the ‘maker of honey’ (rhadhu-kara) (i.e. a bee) is sucking 
honey. 

3. Samavayika-, or sannipatya-, angas, componently helpful, or 
inherently constituent, subsidiaries: those that directly or indirectly 
constitute the body of the principal sacrifice; e.g. materials such as rice, 
and threshing, sprinkling, etc. relating to them; deities such as Fire, and 
acts such as recitation from memory of sacrificial and preliminary hymns 
relating to them. These contribute to the initial unique result (apürva) 
springing from that sacrifice. 

4. Arad-upakaraka-angas, directly helpful subsidiaries: those that 
generate the unique results (apurva) inhering in the soul, i.e. generate 
righteousness or unrighteousness in the mind of the sacrificer; for instance; 
sacrifices such as Prayaja, Ajyabhaga and Anuyaja. In the Arthasangraha 
and the Apadevi, however, they are defined as rites that contribute to the 
final apurva of the principal sacrifice. , i 


5. Prakrtis are rites where all the subsidiaries are fully specified; vikrtis 
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and by even using substitutes as understood from the rules when 
the main accessories are not obtained. And thus, since a sacrifice 
is a ‘means’ of the (arthi-)bhavanà that is distinguished by 
heaven (as its object), therefore it (sacrifice) is a means to heaven; 
and since it is a ‘means’, therefore the fact of its ‘being 
achievable through action’, in the form of its coming directly 
under the scope of the activity of the agent, is understood from 
direct assertion and indication. So, both of them (i.e. the fact 
ofa sacrifice being a means and its being. achievable through 
action) are not the direct meanings of the (vidhi-)words lin etc. 
For the rule is, ‘An injunction is meaningful with regard to things . 
not known (from other sources)."? 

(The direct meaning of liñ etc. is not “being a means to the 
desired goal’, ista-sadhana) also because (in that case) syntac- 
tical connection is not possible. How can the word ista, which 
is of secondary importance in the (Tatpurusa-)compound ista- 
südhanam; be connected with the word svarga, which is 
secondary in the other compound svarga-kamah, (and form the 
phrase) thus—ista-svarga-sadhanam? Indeed, in the cases of 
(the two compounds) raja-purusah and vira-putrah there can 
be no syntactical connection between the words vira and raja, 
for the rule is that the (entire) meaning of a word (or phrase) 
should be constructed with the (entire) meaning of (another) 
word (or phrase), (and) not with a partial meaning of that word 
(or phrase).4 In such a case (i.e. if “being a means to the desired 


are rites where all the subsidiaries are not fully specified. 

1. Unless a sacrifice is the direct and principal activity of an agent, 
it cannot reasonably be called a karana, which is defined as, ‘Sadhaka- 
tamam karanam: A karana is that which is the principal means. 


2. See p. 926, f.n. 1. 
3. In a Tatpurusa-com 


tance. See fin. under 9.2. : 
4. Rajapurusah viraputrah means a king's officer who is the son of a 


hero. However vira-raja-purusa-putrah would mean something entirely 
5, X rz 3 . ca 

different—the heroic son of a king's officer! So, in svargakamah and 

Yajeta, svarga cannot be connected with the meaning of ta, viz. ista- 


Sadhana. 


pound the first word is of secondary impor- 
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goal' is taken as the direct meaning of liñ etc.) it should be 
noted that there will arise such defects as the proper names 
Jyotistoma etc., in the Instrumental case-ending not getting 
syntactically connected (with the meanings of the verbs, e.g. 
yaji inyajeta, interpreted to mean yagena with the Instrumental 
case-ending). 

Thus has been dismissed the view that all the three—*being 
a means to the desired goal’, ‘not being a means to what is 
undesirable" and *being achievable through action'—are the 
meanings of the vidhi (lin etc.), because of their being too 
cumbrous and because of the corroborative 'statements 
(arthavádas) becoming entirely useless. Therefore it is not even 
that only ‘being achievable through action’ is the meaning of 
thevidhi (lin etc.), because it has been said that it (that meaning) 
stands obtained (already) by implication on account of its (a 
sacrifice's) being the means of the (arthi-)bhavana.' An unusual 
impulsion (too) is, by the very fact of its being unusual, not the 
meaning of the vidhi.? Learned men have exerted themselves 
much (with regard to this). 

So it is established that the direct meaning of liñ etc. is 
indeed ‘inducement’, which (meaning) is not got from any other 
source and is brief. Jadnam, knowledge, however, which is the 
‘inducer’ and is obtained from the relation (among the 
constituent words) in the form of the meaning of a sentence, is, 
according to all schools of thought without exception, quite 
different (from ‘inducement’). It stands almost (explicitly) stated 


1. If the said view is accepted, then i. there arises the defect of the 
meaning of liñ etc. being too cumbrous, because it will be necessary to 
show the relationship of liñ etc. with these three meanings, and ii. the 
arthavadas will become redundant, because their purpose of enhancing 
the power of the vidhis will be served by the second of the three mean- 
ings. So, when the first two meanings are rejected, the third also gets 
rejected, because when ‘sacrifice’ is accepted to be the means, OF instru- 
ment, ofthearthibhavana, it naturally follows that it is ‘achievable through 
action". 

2. See discussion on pp. 909-21. 
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that itis verily the meaning of the akhyata(-portion of the vidhi) 
that flashes (in a hearer's mind) as the subject of qualification; 
itis not the meaning of the verbal root, nor the meaning of. the 
name, nor (the idea) “one who is desirous of heaven’. And thus 
is defeated the view of the Logicians that the meaning of the 
sentence (‘svargakamo yajeta, one who is desirous of heaven 
should perform a sacrifice’) is comprehended in such a way 
that the ‘person’ is the subject of qualification thus—‘A person 
desirous of heaven who is possessed of an activity that is con- 
ducive to the performance of a sacrifice.”! 

This view of (Kumarila) Bhatta has been presented here in 
brief. Whatever else that remains to be stated here should be 
looked for in the source-books. 


Now it has to be stated how the two triads consisting of 
knowledge-knowable-knower and instrument-object-agent are 
made of the three gunas. Therefore He, stating both of them 
briefly, makes known their being made of the three gunas: 


at at a wat a fade pure: | 
whet pen sarees arate neu 


19. Knowledge, action and agent are, in the scripture dealing 
fully with the gunas, stated to be only of three kinds according to 
the differences of the gunas. Hear about them also as they are. 


Jflánam, knowledge, has been explained before. Jneyam, 
the knowable, also stands included here (in jnanam) itself, for 


1 * " he 

1. In the process of comprehending the meaning of a sentence, t 
Meaning of Sich word is most important? To the followers of the Nyaya 
Philosophy it is the ‘subject’ in the sentence, and to the Grammarians it IS 
the verbal root. But to the Mimamsakas it is the suffix of the verb. For 


ud 
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knowahloness particularizes knowledge. Karma, action, has i 
Spoken otin. "The threefold summation of action' (18). By 
ise Of ea, and, it is implied that the Instrumental and the Objec ec- 
tive cases are comprehended here (in karma) itself, for, a case 
particularizes action. Kartà, agent, is the accomplisher of action, 
Prom the use of the (second) ca is understood the ‘knower’ as 
well, Even though the ‘agent’ is one who particularizes an action, 
the separate reference to his being possessed of ; 
is forobviating the erroneous imagination of the p i 
that he is the Self. For they think that the agent self is 
Self. 

Guna-sankhyana means that in which z 
rajas and tamas—have been taught (khya) fully Ga 
of their distinctive effects; (i. e.) the scripture of Kapilz 
knowledge, action and agent procyate, are stated: 7 
of three kinds; eva, only; guna-bhedaiak, ac to the 
differences of the gunas, according to their Git 
iva, rajas and tamas, Eva, only, is meant to mi 
(additional) kind, Although the scripture of 
authoritative as regards the unity of the supreme 
Rrahman, it sll is empirically valid in respec 
the differences amongst the gunas and their 77 
for sulojazing the subject-matter going to de €" 
been seid, stated in the scripture dealing tZ i 

the eulogy hes in (saying) that this (ie or 
gunas and their predicts) is well known Ù 
well, and fot merely in this scriptum (ord Kap Mak 

Arun, heat, be alert to hean fint, about ten., 322 
edge efe; vilhittval, as they are; in keeping weer D 
From the use of dpi, nlsi, ate understoog tie w à 
tathifications created by (us differenves amongst OS SH = 
thus no repetition should He taken note wt here. : 

Th Chapter 14, with a view Qe determine SS SP s 
Foansld of one who has taliseended ww guns. de wae” 

in which the euAüs becoiie lie cases oF bordare I ~ R 
ascertained in, "Among theii siia being pure. 18 nd 
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(6) etc. In Chapter 17 again, in the text beginning with ‘Those 
having the sattva quality worship the gods,” etc. (4), by 
determining the three natures created by the gunas it has been 
said that, by rejecting the nature constituted by rajas and tamas 
which the demoniacal people have, the divine nature constituted 
. of sattva should be cultivated by taking recourse to food etc. 
that have a predominance of sattva. Here, however, in order to 
show that the Self, which by nature is beyond the gunas, has no 
relation with action, instrument and result, it is being stated that 
all of them are surely made up of the three gunas and do not 
have any other nature through which they can have an association 
with the Self. This is the distinction. 


Thus after having premissed that the threefoldness of each 
of knowledge, action and agent is to be known, He first states 
the threefoldness of knowledge through three verses. He speaks 
of the sattvika knowledge of those who uphold nondualism: 


aia manar | 
afar fab dat fate wie Moll 


20. Know that to be the knowledge originating from sattva 
through which one sees in all the diversified things that have 
come into being the Entity that is one, immutable and undivided. 


Yena, that through which—that specific transformation of 
the internal organ, generated by deliberating on the Upanisadic 
texts, through which; iksate, one sees, directly realizes; (sarva- 
bhitesu) in all things consisting of the aggregate and the indi- 
Viduals in their causal, subtle and gross forms, called the 
Unmanifest, Hiranyagarbha and Virat (respectively)—although 
it would have been enough to have said this much alone, (viz.) 
‘sarvesu, in all things’, still, by this (word) bhütesu is goie 
their possessing the characteristic of being born, is y 
meaning, ‘in the sum total of what are seen; which are sul ien 
to origin and destruction — which are vibhaktesu, diversified, 
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distinct from each other and having various essences; bhàvam, 
the Entity, in the form of Truth in the highest sense, which is 
self-effulgent bliss, (i.e.) the Self; which is avyayam, immutable, 
free from all such transformations as birth, destruction, etc., 
(and) which is imperceptible; avibhaktam, which is undivided, 
not delimited, (and) which is immanent everywhere as the basis; 
and which is ekam, one, without a second, because of being the 
acme of (spiritual) sublimation; viddhi, know; tat, that; to be 
sattvikam jnanam, the knowledge originating from sattva, which 
is the sublimator of the unreal creation; it is the realization of 
the nondual Self and the cause of the eradication of the whole 
of transmigratory existence. The idea is that the perception of 
duality, however, which originates from rajas and tamas, is the 
cause of transmigration; it does not originate from sattva. 


yaad qp Gad Awarguaary | 
aft wdy yg aad fate use eeu 


21. But know that knowledge to be originating from rajas 
which, amidst all the things existing divergently, apprehends 
the different entities as distinct in character. 


The word tu, but, is for showing the distinction from the 
aforesaid sattvika (knowledge). Yat-jfíanam, that knowledge; 
which vetti, apprehends; (sarvesu bhütesu) amidst all the things, 
bodies etc., existing prthaktvena, divergently; nana bhavan, the 
different entities, which are different with respect to each body; 
prthagvidhan, as distinct in character from the Self, as mutually 
distinct in being happy and sorrowful; viddhi, know; tat-jnanam, 
that knowledge; to be rajasam, originating from rajas. The (use 
ofthe) wordjrianam again points to the idea of differences among 
selves and the differences among the non-selves. Hence the idea 

is that the knowledge of the group of five differences, which are 
not created by adjuncts (but are intrinsic), (and which knowledge 
is) advanced by the pseudologicians—(the five differences 
being) the mutual differences among the selves, their difference 
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from God, and the difference of the multitude of non-sentient 
things from them (the selves), from God and amongst 
themselves—, surely originates from rajas. 

Thought it should have been said, ‘yena jrianena vetti, that 
knowledge by which one apprehends’, it has been said, ‘yat 
jnanam vetti, that knowledge which apprehends’. This has been 
done by attributing agentship to the instrument in a figurative 
sense, as in (the statement), ‘The fuel cooks’; or because the 
agent, egoism, is non-different from that (knowledge) in the 
form of modifications (of the internal organ). 


ay pean URTEA, | 
amaia up AAA d 


22. But that (knowledge) which, without reason, is confined 
to a single product as though it were all, which is not concerned 
with truth, and is trivial is said to be born of tamas. 


The word tu, but, distinguishes (this knowledge) from that 
born of rajas. 

(That knowledge) which, even when many products of the 
elements exist, is saktam, confined; ahetukam, without reason— 
hetu means justification; (ahetukam means) devoid of that, (i.e.) 
without the enquiry, ‘When the other products of the elements 
are not the Self, how can (only) one (among them), which is of 
the same class, be the Self?'—; ekasmin karye, to a single prod- 
uct, to one transformation of the elements, to a body or to an 
image, etc.; krtsnavat, as though it were all, as though it were 
entirely complete in itself; intensely attached (to one thing) thus: 
*God, or Self, is this much only; there is nothing beyond this’; 
as for instance, the belief of the Jainas that the Self has limbs 
and its dimension is determined by the body, or, as for instance, 
the belief of the Carvakas that the body itself is the Self; simi- 
larly the belief that stones, wood, etc. as such are God; attached 
to a single product in this way, (and which) by the very fact of 
being irrational is atattvarthavat, not concemed with truth, has 
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no real thing as its basis; ca, and; is alpam, trivial, since it does 
not comprehend the eternality and infinity (of the Self);—this 
kind of knowledge, of the Carvakas and others, yat, which, is in 
the form of self-identity with the impermanent and limited body 
etc., and which is different from the Logicians' knowledge com- 
prising the idea that the Self is eternal, infinite and different 
from the body, and that God is different from that (Self); tat, 
that; udahrtam, is said to be; tamasam, born of tamas, by those 
who notice this kind of knowledge of the ordinary people steeped 
in tamas. 


Thus then, the realization of the Self as nondual by the 
followers of the Upanisads, which originates from sattva, should 
be resorted to by seekers of Liberation. But the realization of 
those who are followers of the dualistic philosophy, (which says) 
that the selves are eternal, all-pervading and mutually exclu- 
sive, (and) which originates from rajas, and the knowledge of 
the Self as non-eternal and limited, which originates from tamas, 


have been stated as fit to be rejected. Now the three kinds of 
action are being stated: 


Rad aye: dur 
Ex md emm EERI 


23. That obligatory action which is performed, without 
egoism and without desire or enmity, by one who does not 
hanker for reward is said to be born of sattva. 


Niyatam, obligatory action (viz. rite, ritual, etc.), is that 
which invariably yields its result even in the case of those per- 
sons who are unable to collect its accessories; i.e. it is the nitya 
(-karma). Sanga is a kind of pride born of rajas, in the form of 
selfesteem, ‘I alone am a great performer of sacrifices’, and SO 
on; it is known otherwise as egoism. Sanga-rahitam means de- 
void of that (saga). So long as nescience persists, egoism, how- 
ever, which gives rise to (the ideas of) agentship and enj joyership: 
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does verily continue even in a person having a predominance of 
sattva. But it has been said more than once that there is no 
eligibility to perform action for one who is devoid of that 
(egoism) and is a knower of Reality. Raga, desire, implies the 
intention, ‘Through this I shall obtain kingly honour, etc.’ 
Dvesah, enmity, implies the intention, ‘I shall vanquish the 
enemy through this.’ Ardga-dvesatah krtam means ‘not done 
through those (raga and dvesa)’. 

Tat karma, that action, such as sacrifice, charity, offering 
of oblation, etc.; yat, which; is performed aphalaprepsund, by 
one who is devoid of desire for reward; ucyate, is said to be; 
süttvikam, born of sattva. 


aq arg mH Aes WD gA: |d 
feat gaa aR, il 


24. But that action is said to be born of rajas which is done 
by one who is desirous of the results and is, again, egotistic, and 
which is highly strenuous. 


(The word) tu, but, differentiates (the rajasika action) from 
the sattvika (action). 

Kamepsuna (means) “by 
results’; sahankarena (means t 
the aforesaid self-esteem of the na 
used in the sense of a conjunction. B 
the non-obligatory rites (i.e. the kamya-karmas), because so long 
as there is desire, the kamya-karmas axe performed again and 
again. Bahula-ayasam (means) that which is highly strenuous, 
which brings weariness on account of one having to gather all 


the accessories (of that action). The kamya karma, action; yat, 
which; kriyate, is done (thus); tat that; is udahrtam, said to be; 
Blige born of rajas. Here (in the context of rajasika action) 


by all the adjectives (that have been used) has been pointed out 
the absence of all the adjectives of sattvika (action). 


an agent-who is desirous of the 
hat he is) also one endued with 
ture of pride. The word va is 
y punah, again, are meant 
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25. That action which is undertaken out of delusion, without 
consideration of its consequence, loss, harm and ability, is said 
to be born of tamas. 


[18.25 


Tat karma, that action, as for instance the war by Duryo- 
dhana; yat, which; arabhyate, is undertaken; anapeksya, without 
consideration of, without deliberating on; anubandham, the 
consequence, the evil that will follow; ksayam, loss, destruction 
of physical ability, wealth and army; himsam, harm, suffering 
to living beings; ca, and; one’s own paurusam, ability; (but, on 
the other hand, is undertaken) mohat, out of delusion, only out 


of indiscrimination; ucyate, is said to be; tamasam, born of 
tamas. 


Now are being stated the three kinds of ‘agent’: 


MARSA gaea: 
fauente: eat aan ien MRN 


26. The agent who is free from attachment, who is not ego- 
tistic, who is full of fortitude and diligence, who is unperturbed 
by success and failure, is said to be possessed of sattva. 


Muktasangah, one who is free from attachment, who has 
renounced the hankering for results. Anahamvadi, one who is 
not egotistic, not prone to saying ‘I am the agent’; or one who is 
free from bragging about one’s qualities. Dhrti, fortitude, is à 
kind of mental modification that is the cause of one’s not giving 
up what (work) one has begun, even in the presence of hin- 
drances etc.; utsaha, diligence, is the attitude of determination 
in the form, ‘I shall surely accomplish this’, which is the source 
of fortitude. One who is endowed with diera is dhrti- utsaha- 
samanvitah. Siddhi-asiddhyoh nirvikarah (means) one who 
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is unperturbed (nirvikarah) by success (siddhi) and failure 
(asiddh i), one who is free from such changes as brightening or 
darkening of the face caused by happiness or sorrow resulting 
from the fructification or nonfructification of the fruit of the 
action being performed. That is to say, (he is) one who is impelled 
(to action) only on the authority of the scriptures and not by 
attachment to the fruits (of actions). Therefore, karta, the agent, 
who is of this kind; ucyate, is said to be; sattvikah, possessed of 
sattva. 


mi siri fracas vifa: ] 
gima: wat wem Rataa: non 


27. The agent who has attachment, who is desirous of the 
results of actions, who is covetous, cruel by nature, unclean and 
subject to joy and sorrow is declared to be possessed of rajas. 


Karta, the agent; ragi, who has attachment, whose mind is 
full of passion etc.; and, for this very reason, karma-phala- 
prepsuh, who is desirous of the results of actions; Jubdhah, who 
is covetous, greedy for others’ belongings, and unable to part 
with his own wealth (even) for righteous activities; —himsa 
means depriving others of their livelihood by revealing one’s 
own intentions; (himsatmakah means) one identified with that 
(tendency to hirhsā), one having that nature—however, when 
one does not reveal one’s own intentions, then one isnaiskrtikah, 
wicked; this is the distinction asucih, who is unclean, devoid 
of the purity prescribed by the scriptures, and harsa-soka- 
anvitah, subject to joy and sorrow—according to the fruition or 
not of the results of actions; parikirtitah, is declared; to be 


rajasah, possessed of rajas- 


: : ; web ARRAST: | 
SU Miri a wa mm sum eeu 


28. The agent who is unsteady, naive, unbending, deceitful, 
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wicked, lazy, morose and procrastinating is said to be possesseq 
of tamas. 


Kartà, the agent; who is ayuktah, unsteady, inattentive to 
duties owing to his mind being always distracted by objects; 
prakrtah, naive, whose intellect has not been refined through 
the scriptures, who is childish; stabdhah, unbending, without 
humility even towards teachers, gods and others; sathah, 
deceitful, who for cheating others speaks otherwise than what 
he knows; naiskrtikah, wicked, who serves his own purpose by 
depriving others of their livelihood by arousing in them the false 
notion of his being helpful to them; a/asah, lazy, one who by 
nature is not diligent even with regard to duties that must be carried 
out; visadi, morose, who is given to lamentation because of his 
being ever unsatisfied by nature; and dirghasütri, procrastinating, 
one who is very slow in acting because of having a mindconstantly 
eaten away by thousands of doubts, one whose nature is such that 
what has to be done today he does it or does not even in a month; 
ucyate, is said to be; tamasah, possessed of tamas. 


Thus has been explained that knowledge, action and 
agent are only of three kinds according to the differences of the 
gunas. Now He makes known the threefoldness of the intellect 


and fortitude which were referred to in, ‘full of fortitude and 
diligence’ (26): 


gate gida qafa vmp | 
WAAR UME "END 112911 


29. O Dhanafijaya, listen to the classification of the intellect 
as also of fortitude, which indeed is threefold according to the 
gunas, while it is being stated elaborately and clearly. 


Dhananjaya, O Dhanafijaya—by this (form of address) He 
encourages him (Arjuna) by referring to his well known might 
(displayed) during his conquest of the quarters; $rnu, listen, be 
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alert to listen; to the bhedam, classification; buddheh, of the 
intellect, which is possessed of the functions of judgement etc.; 
ca, as also, dhrteh, of fortitude, which is a function of the 
intellect, which eva, indeed; is trividham, threefold; gunatah, 
according to the qualities of sattva etc.; procyamanam, while it 
is being stated—to you by Me who am free from sloth and who 
am the supreme authority; asesena, elaborately, fully; and 
prthaktvena, clearly, by distinguishing between what should be 
rejected and what accepted. 

Here this is what is being considered: By the word buddhi 
here, is a mere function (of the internal organ) meant, or is itthe 
internal organ together with (that) function? In the first case, 
knowledge need not be mentioned separately. In the second case, 
an agent need not be mentioned separately, because agentship 
belongs to the intellect itself along with its functions, and a 
separate mention of knowledge and fortitude becomes useless. 
Also, it cannot be that it (i.e. their separate mention) is for 
counting out desire etc., for, by saying that the internal organ 
possessed of (various) functions is of three kinds, it stands 
implied that even all its functions are of three kinds. 

The answer is: The ‘agent’ is a semblance of Consciousness, 
conditioned by the internal organ. But here only the conditioning 
factor (viz. the internal organ) is intended to be spoken of as the 
instrument by separating it from the conditioned (semblance), 
because everywhere agentship belongs to that which is condi- 
tioned by the instrument. And although what is intended is the 
threefoldness of all the functions mentioned in the Sruti, "Desire, 
deliberation, doubt, faith, want of faith, fortitude, lack of 
fortitude, shame, intelligence and fear—all these are but the 
mind’ (Br., 1.5.3), the threefoldness of intelligence and fortitude 
has been nevertheless stated separately in order to imply the 
power of knowing and the power of action, but not for a limitation 
of the number. This is the inner meaning. 


As to that, He speaks of the threefoldness of the intellect: 
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30. O Partha, that intellect is born of sattva which under- 
stands action and withdrawal, duty and what is not duty, fear 
and fearlessness, and bondage and freedom. 


O Partha, buddhih, the intellect, the agent; ya, which; vetti, 
understands—(the reading should have been) ‘yaya vetti, by 
which is understood’, since agentship has been attributed to the 
instrument—; pravrttim, action, the Path ofAction; and nivrttim, 
withdrawal, the Path of Renunciation; duty (karya), performance 
of works in the Path of Action, and what is not duty (akàrya), 
the non-performance of actions in the Path of Renunciation; 
fear (bhaya), sorrows such as having to live in the womb, etc. 
involved in the Path of Action; fearlessness (abhaya), the ab- 
sence of those (sorrows) in the Path of Renunciation; bandham, 
bondage, self-identity with agentship etc. in the Path of Action, 
which is a creation of false nescience; and moksam, freedom, 
absence of nescience and its effects, brought about by the Knowl- 
edge of Reality, in the Path of Renunciation; sa, that (intellect), 
consisting of the certitude born from the valid means of knowl- 
edge; is sattvili, born of sattva. By the mention of bandha (bond- 
age) and moksa (Liberation) at the end (of the verse), pravrtti 


(action) and nivrtti, which verily concern them (bandha and 
moksa), stand explained. 


war mined a ard aerta a 1 
MAMAS Fes: A ust wem 32 


31. O Partha, that intellect is born of rajas with which one 
wrongly understands virtue and vice as also what ought to be 
done and ought not to be done. 


The intellect yaya, with which; prajanáti, one understands; 
ayathavat eva, wrongly only; —does not understand as it is, OI 
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gets involved in uncertainty or doubt, ‘Is this thing such or not?’ 
with regard to dharmam ca adharmam, virtue—as sanchoned 
by the scriptures—, and vice—as prohibited by the Scrip- 
tures—, both of which are meant for future unseen results; 
karyam ca akaryam ca, as also what ought to be done and ought 
not to be done, both of which are meant for tangible results; sa, 
that; buddhih, intellect; is rajasi, born of rajas. 

From the use of the Third Case here (in yaya), elsewhere 
also the explanation should be in terms of the instrumentality 
(of the intellect). 


aad fafa at wad aaa | 
qaaa ahs: wr wet ae naz 


32. O Partha, that intellect is born of tamas which being 
covered by darkness considers vice as virtue, and verily perceives 
all things as contrary to what they are. 


The buddhih, intellect; ya, which; avrta, being covered; 
tamasa, by darkness, by the defect that is antagonistic to distinct 
perception; manyate, considers; adharmam, vice; dharmam iti, 
as virtue; which (intellect) everywhere reverses things that are 
meant for intangible results, (and which) similarly perceives 
sarvarthan, all things, even all the knowable things having 
tangible utility; verily as viparitan, contrary to what they are; sa, 
that (intellect), which is involved in perversion; is amasi, born 
of tamas. 


Now in three verses He speaks of the threefoldness of 
fortitude: 


gem wr oad AAAA: d 
reward: m wat web 331 


which is ever associated 


33. O Partha, the persevering effort 
trains the functions of 


with samadhi, (and) with which one res 


60 
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the mind, the vital forces and the organs, that fortitude is born 
of sattva. 


O Partha, dhrtya, the persevering effort; yogena avya. 
bhicarinya, which is never dissociated (avyabhicàrinya) from 
samadhi, (i.e) which is ever associated with samādhi; (and) 
yaya, with which; dharayate, one restrains, holds back from 
(one’s) tendencies that are opposed to the scriptures, the functions 
(kriya) of the mind (manas), the vital forces (pranas) and the 
organs (indriyas); (and) in the presence of which (effort) samadhi 
comes as a matter of course, and being restrained by which the 
functions of the mind etc. do not go in pursuit of other objectives 
by transgressing the scriptures, sã dhrtih, that fortitude; is 
sattviki, born of sattva. 


wur qp starry Sex AASA | 
Waa wemeigt gia: A ut wem 3x 


34. But, O Partha, the persevering effort with which one, 
becoming desirous of the fruits because of intense attachment, 
holds on to righteousness, objects of pleasure and wealth, that 
fortitude is born of rajas. 


(The word) tu, but, makes a distinction from that (forti- 
tude) which is born of sattva. : 

O Partha, yaya dhrtya, the persevering effort with which; 
one, becoming phala-akanksi, desirous of the fruits; pr asangena. 
because of intense attachment—to (one’s) agentship etc 
dharayate. holds on, always comprehends as things to be sought 
for, righteousness (dharma), objects of pleasure (kama) and 
wealth (artha)—but never Liberation; sd, that; dhriih, fortitude; 
is rajasi, born of rajas. 


Wa TN Wa wile fau vata wo! 
a Ai gem off: m ue emm 5! 
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35. O Partha, that (persevering effort) due to which one 
does not give up sleep, fear, sorrow, despondency as also sensu- 
ality, that fortitude, which is incapable of discrimination, is born 
of tamas. 


O Partha, yay, that (persevering effort) due to which; one 
na vimuricati eva, does not give up at all, but considers as things 
that must be always practised; svapnam, sleep; bhayam, fear; 
$okam, sorrow, grief arising from loss of desirable objects; 
visadam, despondency, lassitude of the organs; ca madam, as 
also sensuality, eagerness to enjoy objects that are not sanc- 
tioned by the scriptures; sd, that; dhrtih, fortitude; durmedha, 
which is incapable of discrimination; is tàmasi, born of tamas. 


Having thus stated the threefoldness of ‘actions’ and 
‘instruments’ in accordance with the gunas, He (now) states in 
half a verse the threefoldness of their results: 


ga fai fated wp A arate | 
aana wa Gert w Presa gas 
quan faia ROAST, | 

aqa miah HATTIE u 31 


36-7. Now hear from Me, O scion of the Bharata dynasty, 
as regards the three kinds of joy: That in which one delights 
owing to habit and certainly attains the cessation of SOITOWS; 
that which in the beginning becomes like poison, but in the end 
becomes comparable to nectar; (and) which arises from the 
clearness of the comprehension of the Self—that Joy 1s spoken 


of as born of sattva. 


Me, from Me, from My utterance, $rnu, hear, (1.e.) by 
dispelling other attractions make your mind steady for distin- 
guishing between what is to be accepted and what rejected; 


bharatarsabha, © scion of the Bharata dynasty. By this (word 


of address) his (Arjuna’s) competence has been shown. 


eg BHAGAVAD-GITA [18.36 


He speaks in a verse and a half of the happiness born of 
sattva: Yatra, that—bliss of samadhi—in which; ramate, one 
delights, becomes fully satisfied; abhyasat, owing to habit 
through intense familiarity—but not instantly as from happi. 
ness from objects—, and remaining delighted in which he fully 
(ni) attains (gacchati) the cessation (anta) ofall sorrows (duhkha) 
without exception—but (he does) not (attain) great sorrow as at 
the end of objective happiness—. 

That itself He elaborates: Yat, that which; agre, in the 
beginning, at the beginning of knowledge, detachment, meditation 
and samadhi; becomes visam iva, like poison, a source of a kind 
of dislike, because it is accomplished through great exertion; 
but which parinàme, in the end, on the perfection of knowl- 
edge, detachment, etc.; becomes amrtopamam, comparable to 
nectar, a source of great joy; (and) atma-buddhi-prasadajam, 
which arises from the clearness of the comprehension of the 
Self—atmabuddhi means comprehension (buddhi) concerning 
the Self; its prasada (means) its continuance in a state of clear- 
ness owing to its being free from sleep, laziness, etc.; (the joy) 
born (játa) from that (atmabuddhi-prasaáda), but not (the happi- 
ness) arising from the contact of the organs and the objects as in 
the case of what is born of rajas; nor even that arising from 
sleep, laziness, etc. as in the case of what is born of tamas—. 
This kind of the bliss of samadhi which arises from the clear- 
ness of comprehension of the Self as a result of the removal of 
the perception of the non-Self, tat, that; is proktam, spoken of, 
by the yogis; as sattvikam, born of sattva. 

Another says: $rnu, hear of; yatra, that in which; ramate, 
one delights; abhyasat, owing to repeated practice; and in which 
he attains the end of sorrows, that (tat) is joy (sukham), and it 1s 
trividham, of three kinds, according to the differences of the 
gunas. By thus supplying tat, that, the previous verse becomes 
connected (with the second). However, by the verse beginning 
with, ‘that which is like poison in the beginning’, the character- 
istics of the joy born of sattva is given. The intention of the 
Commentator (Sankaracarya) also is this. 
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38. That joy is referred to as born of rajas which arises 
from the contact of the objects and (their) organs, (and) which 
is like nectar in the beginning but like poison in the end. 


Tat sukham, that joy; yat, which, is very well known as 
arising from the contact (sarnyoga) of the objects (visaya) and 
the organs (indriya), but not (as arising) from the clearness of 
the comprehension concerning the Self, (i.e.) the joy arising 
from contact etc. with garlands, sandal-paste and women; which 
isagre, in the very beginning; amrtopamam, like nectar, because 
of the absence of exertions such as restraining the mind, etc.; 
but visam iva, like poison; pariname, at the end, because of its 
being the source of sorrows here and hereafter; tat, that; is 
smrtam, referred to; as rajasam, born of rajas. 


aaa ung a ye Aerie: | 
meem TAA eTET !3$ 


39. That joy is said to be born of tamas which both in the 
beginning and in the sequel is delusive to oneself and arises 
from sleep, laziness and intoxication. 


Tat sukham, that joy; yat, which; agre, in the very begin- 
ning; ca, and; anubandhe, in the sequel, in (its) result; is delusive 
(mohanam) atmanah, to oneself; and nidralasya-pramadottham, 
arises from sleep, laziness and inadvertence—sleep and laziness 
are well known; pramada, intoxication, is living only in arealm 
of fancy, without considering what is one’s duty—. (This joy) 
springs from them only, but it does not arise from the clearness 
of comprehension as in the case of that (joy) which is born of 
sattva; nor is it born of the contact of the objects and the organs 
as in the case of that (joy) which is born of rajas. That (joy) is 


udahrtam, said to be; tamasam, born of tamas. 
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Now, taking into consideration even what has not been 
said, the Lord concludes the import of the subject under dis- 
cussion: 


a wafer yfai UT SW at UA: 1 
aa waft uefa: veneni uou 


40. There is no such entity in the world or, again, among 
the gods in heaven, which can be free from the three gunas born 
of Nature. 


Na tat asti, there is no such; sattvam, entity, any living 
creature or a non-living thing; prthivyam, in the world, among 
men and others; và, or; punah, again; devesu, among the gods; 
divi, in heaven; yat, which; syat, can be; muktam, free from, 
devoid of; ebhih, these; tribhih gunaih, three gunas, sattva etc., 
which cause bondage; prakrtijaih, which are born of Prakrti. 
Prakrti, Nature, is the state of balance ofsattva, rajas and tamas. 
(So) prakrtijaih means those which are born from that, those 
which have come to a state of imbalance. But it is not that the 
gunas have an actual birth from Nature, for they constitute 
Nature. So the state of imbalance itself is their birth in a figurative 
sense. Or, prakrti is Maya. (So) prakrtijaih means born of, 
projected by, that (Maya). 

The meaning is that there does not exist anywhere a non- 
Self that is devoid of the three gunas. 


Thus then is concluded here what was said in the fourteenth 
chapter—that the entire creation is made up of the gunas, viz. 
sattva, rajas and tamas; that it is characterized by action, 
instrument and result; (and) that it is imagined through false 
ignorance and is evil. And in the fifteenth chapter, after having 
spoken of it through the imagery of the Tree, it was said in, 


After uprooting this Peepul whose roots are firmly fixed, 
with the mighty weapon of detachment, that State which 1s 
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beyond that (Peepul Tree) has to be sought for, entering into 
which they do not return again (15.3—4), 


that the supreme Self should be sought for by uprooting that (Tree) 
with the weapon of detachment, dispassion towards objects. 

This being so, a doubt may arise: Since everything is made 
ofthe three gunas, how can the Tree of the World constituted by 
the three gunas be uprooted? For, the weapon of detachment 
itself cannot logically exist. 

The next topic is begun in order to reply that, the weapon 
of detachment is obtained from the supreme God propitiated 
through the performance of one's respective duties of caste and 
stage of life as prescribed according to each one's eligibility; 
and with a view to concluding the purport of the Gita scripture 
that the gist of all the Vedas is this much only, which should be 
put into practice by those who want the supreme human Goal. 

In this connection this is (in the form of) an aphorism: 


mamafrafamt yao Wd WOWW | 
anfi uf aaa: | uve 


41. O scorcher of enemies, the duties of the Brahmanas, 
the Ksatriyas and the Vaisyas, as also of the Sudras, have been 
fully classified by the guzas which are the sources of disposi- 
tions. 


The clubbing together of the three is in order to state that 
they, being twice-bom, have the common duties of studying the 


Vedas, etc. The separation of the &üdras is for showing that they, 


since they have a single birth, ate not eligible for (studying) the 


Vedas. So also Vasistha says: 


There are four castes—Brahmana, Ksatriya, Vaisya and 


Sidra, Among them, three castes—Brahmana, Ksatriya and 


Vaisya—have two births. They have their first birth from 
their mothers; the second is when they tie the waist-band 
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made of mufija-grass. In this (latter) case the mother of this 
(birth) is said to be the Gayatri-mantra and the father the 
preceptor (Va. Sm., 2.1-3). 


Similarly, ‘the four castes have their respective distinctions’ 
(ibid. 4.1), and (the castes are four due to their distinct positions. 
There is also the Vedic text, 


Of this one (the Cosmic Person) the Brahmana was the 
mouth; (His) arms were transformed into the Ksatriya; those 
which were his thighs were those who are Vaisyas; the Südra 
originated from the feet (Rg., 10.90.12), 


(The interpretation of the above Vedic text is:) With the Gayatri 
He created the Brahmana; with the Tristubh, the Ksatriya; with 
the Jagati, the Vaisya. The Sudra was not created with any of 
the metres. By this it is made known that he (the Sidra) is without 
any sanctification. Gautama also says that the Sudra is the fourth 
caste and has one birth. 

Parantapa, O scorcher of foes; karmani, the duties, of all 
those four castes, have been fully (pra) classified (vibhaktani), 
set out by distinguishing each one from the others. By whom? 
Svabhava-prabhavaih gunaih, by the gunas which are the 
sources of dispositions—by the gunas, sattva etc. which are the 
sources (prabhava) of such dispositions (svabhava) as 
Brahminhood etc. To explain: The source of the disposition of a 
Brahmana is verily the quality ofsattva, because he is very peace- 
ful; of the disposition of a Ksatriya, (the source is) rajas with 
sattva playing a secondary part, because by nature he is domi- 
neering; of the disposition of a Vai$ya, (the source is) rajas with 
tamas playing a secondary part, because he is diligent by nature; 
of the disposition of a Südra, (the source is) tamas with rajas 
playing a secondary part, because he is dull by nature. 

Or, svabhava means Nature, called Maya. (So svabhava- 
prabhavaih means) ‘by those which have their origin from that 
(Nature) as the material cause’. Or, svabh@va means a pre-eX- 
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isting impression (samskāra) that in the present life becomes 
manifest for producing its own result. So (svabhava-prabhavaih 
gunaili means) those (gunas) which have that (svabhava) as their 
origin by virtue of its being the instrumental cause. Since even 
the Scripture depends on the nature ofa person, therefore, though 
(the duties are) fully classified by the Scripture, they are still 
said to be fully classified by the gunas. For there is the maxim, 
‘In conveying the meaning of verbs, the competence of the 
eligible person becomes helpful.’ 

In accordance with this is the saying of Gautama: “(The 
duties) of the twice-born ones are (Vedic) study, sacrifice, charity; 
of a Brahmin the additional ones are expounding the scriptures, 
performing sacrifices for others, and acceptance of gifts. But the 
preceding (three duties) are obligatory. Of a king the additional 
ones are protecting all the creatures and meting out punishment 
justly. Of a Vai$ya the additional ones are cultivation, trade, animal 
husbandry and usury. The Sidra, who is the fourth caste, has one 
birth. For him also (the duties) are truthfulness, absence of anger, 
cleanliness, and washing of hands and feet before sipping water 
(ácamana). According to some (his duties) are performance of 
Sraddha, maintaining his dependants, living with his wife only, 
and service of the higher (castes)’ (Gau. Sm., 2.1. 1-3; 7, 8; 50-7). 
Here the common as also the uncommon duties have been stated. 
‘But the previous (three duties) are obligatory' means that study, 
sacrifices and charity are obligatory duties, but not so m the cases 
of expounding the scriptures, performing sacrifices for CEES: 
and acceptance of gifts; for, these are meant for livelihood. This 
is the meaning. Vanik means trade; kusidam means using ONS 5 
wealth for increasing it. By *ofthe higher' means ‘of thesuperiors , 
ie. of the twice-born. : 2 

Vasistha also says: ‘The Brahmins have six duties—study, 
teaching, performance of sacrifices (for oneself), performance 
of sacrifices for others, charity and acceptance of gifts. Of a 


king (the duties) are three—study, sacrifice and charity. And the 


armed protection of the subjects is his own caste-duty; he should 


live by this. These verily are the three duties of a Vai$ya—(viz.) 
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cultivation, trade, animal husbandry and usury. Of a Sudra (the 
duty) is to serve them’ (Va. Sm., 2.13—20). Apastamba also says, 


The castes are four—Brahmana, Ksatriya, Vaisya and 
Sidra. Among them the preceding ones are superior accord- 
ing to their births. A Brahmin’s own duties are study, teach- 
ing, performance of sacrifices (for oneself), performing sac- 
rifices for others, charity, acceptance of gifts, inheritance of 
paternal property, living by gleaning grains and ears of corn, 
and some other duties not (specifically) enumerated. These 
very ones, barring study, teaching and performing sacrifices 
for others, are (the duties) of a Ksatriya; fighting and pun- 
ishing are the additional ones. (The duties) of a Vai$ya are 
like those of a Ksatriya, leaving out punishing and fighting, 
with the addition of cultivation, tending cattle and trade. Of 
a Sidra is the service of the other castes (Ap. Dh. Sà., 1.1.4-5; 
2.10.5-8; 1.1.7). 


Manu also says: 


He made teaching, study, performance of sacrifices (for 
oneself) as also performing sacrifices for others, and charity 
and acceptance of gifts (the duties) for the Brahmins. He 
laid down protection of subjects, charity, sacrifices as also 
study, and non-attachment to objects of enjoyment (the duties) 
for a Ksatriya. And for a Vaisya (he laid down as duties) 
protection of animals, charity, sacrifices as also study, and 
the ways of a trader, usury and cultivation. But the Lord laid 


down only one duty for a Sudra—the service of these very 
castes without ill will (Ma. Sm., 1.91). 


Thus the duties of all those four castes have been fully 
classified according to the distinction of the gunas. 


Among these, He speaks of the duties of a Brahmin created 
by his natural gunas: 
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ym qen: vip amnes wd 
ae fases seed vau "xn 


42. The natural duties of a Brahmin are control of the 
internal and external organs, austerity, purity and cleanliness, 
forgiveness, straightforwardness, knowledge as also proficiency 
in Vedic ritual and experience of Brahman, and faith. 


Samah, control, quietening, of the internal organ; damah, 
control, quietening, of the external organs, as stated before; 
tapah, austerity, physical etc., stated in, “The worship of gods, 
the twice-borns, venerable persons and the wise’, etc. (17.14— 
16); saucam, purity and cleanliness, which too have been spoken 
of before by distinguishing between external and internal purity 
(ref. 13.7, 16.3, 17.14); ksantih, forgiveness, the absence of 
distress in the mind of one who has been abused or assaulted, 
mentioned before (13.7); árjavam, straightforwardness, the 
absence of crookedness, spoken of before (13.7, 16.1, 17.14); . 
jianam, knowledge, of the Vedas together with their branches 
and of their meanings; vijnanam, wisdom, proficiency in such 
activities as sacrifices etc. (mentioned) in the section of the Vedas 
dealing with actions, and the experience of the identity of 
Brahman and the Self (mentioned) in the section of the Vedas 
dealing with Brahman, astikyam, faith, born of sattva, mentioned 
before (17.34). These nine beginning with sama are brahma- 
karma, the duties of a Brahmin, of the Brahmin-caste; which are 


svabhavajam, natural, born from the nature of the sattva quality. 


Even though these characteristics are possible in all the 


four castes when the sattva quality predominates in them, they 
nevertheless exist abundantly in a Brahmin because he is 
possessed of the nature born of sattva. However, since they 


sometimes occur elsewhere also when sattva predominates, 


therefore they have been spoken of as common characteristics 


in some other scriptures. Thus Visnu says: 


These characteristics are said to be common—forgive- 
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ness, truthfulness, control ofthe external organs, cleanliness 
charity, control of the organs, non-injury, service of the 
teacher, visiting holy places, kindness, straightforwardness, 
freedom from avarice, adoration of gods and Brahmins, as 
also unenviousness (Vi. Sm., 2.16—17). 


‘Common’ means (common) to all the four castes as also 
generally to all the four stages of life. 
So also Brhaspati (says): 


Daya, ksama, anasuya, $auca, anáyása, mangala, akar- 
panya and asprhatva are common to all. 

An enemy or a group of relatives or a friend or a hateful 
person should always be protected when in danger. This is 
declared to be daya, kindness. If one does not ever get angry 
or injure when pain is caused externally or internally, that is 
declared to be ksama, forgiveness. If one does not mar the 
good qualities of virtuous people, but even praises bad people, 
and does not take delight in the shortcomings of others, that 
is called anasüyá, unenviousness. Avoidance of prohibited 
food, and association with persons of unblemished character, 
and continuance in one's own righteous path, this is said to 
be Sauca, purity. One should not undertake too much of any 
work that causes suffering to the body, even if it (work) be 
very good. That is called anayasa, non-overexertion. 

Worthy behaviour at all times and avoidance of what 
are unworthy—this indeed is said to be mangalam, good- 
ness, by munis, those who are seers of Reality. One should 
wholeheartedly give a little every day, even from the little 
that one has. That is verily called akarpanyam, non-miserli- 
ness. One should remain satisfied with whatever valuable 
thing is acquired naturally, without any thought of the wealth 


of others. That is declared to be asprha, non-covetousness 
(Br. Sm., 2.489—500). 


These very eight have been mentioned by Gautama as the quali- 
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ties of the mind: *Now then, there are eight qualities of the 
mind—kindness to all creatures, forgiveness, unenviousness 
purity, non-overexertion, goodness, non-miserliness and on 
covetousness' (Gau. Sm., 1.8.23-4). 

So also in the Mahabharata: 


Satya, dama, tapas, $auca, santosa, hri, ksama, àrjava, 
jfiana, Sama, daya, dhyana—this is the eternal righteousness. 

Satya, truthfulness, is said to be that which is beneficial 
to creatures; dama is control of the mind; tapas implies con- 
tinuance in one’s own path of righteousness; Sauca, purity, 
implies avoidance of intermixture (of blood); santosa, con- 
tentment, implies renunciation of possessions; hri, sense of 
shame, implies avoidance of prohibited actions; ksama, for- 
giveness, implies bearing up with conflicts; arjava, straight- 
forwardness, implies possessing an equipoised mind; jnana, 
knowledge, means full understanding of the real Entity; sama 
implies tranquillity of mind; daya, kindness, means being a 
well-wisher of creatures; dhyana implies a mind free from 
objects (Ar., 3.19.3, 4, 7, 8, 11, 12, 15, 16). 


Devala says, ‘The aggregate of virtue is: purity, charity, 
austerity, faith, serving the teacher, forgiveness, kindness, 
enlightenment, modesty and truthfulness.’ (He) also (says), 
‘Mortification of the body through vows, fasting and penance 
constitutes tapas; and faith in righteous duties is called Sraddha, 
because for a faithless man there is no use of performing religious 
duties. That, again, which is complete mastery of all Vedic and 
temporal learning is called vijriana. They say that vinaya is of 
two kinds—constant dama and Sama.’ The remaining ones stand 
almost explained. Hence quotations have not been written down. 

Yajiiavalkya (has said): “Compared with the duties of sac- 
rifices, religious observances, dama, non-injury, charity and 
Vedic study, this, however, is the highest virtue that consists in 


realizing the Self through yoga’ (Ya. Sm., 1.8). 
And all of this divine nature, which was explained before, 
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is natural to a Brahmin, and in the others it is occasional. Thus 
there is no contradiction. 


He speaks of the duties of a Ksatriya arising from the nature 
of the gunas: 


gtd aot qfi up mene | 
artery Spend SAT Uu Y3i 


43. The natural duties of a Ksatriya are heroism, boldness, 
fortitude, capability, and also not retreating in battle, generosity 
and lordliness. 


Sauryam, heroism, the tendency to attack even those who 
are stronger; tejah, boldness, being incapable of getting cowed 
down by others; dhrtih, fortitude, the aggregate of body and 
organs not sinking even in the face of great danger; daksyam, 
capability, engagement, without confusion, in duties that 
suddenly present themselves; ca api, and also; apalayanam, not 
retreating, not showing one's back; yuddhe, in battle; danam, 
generosity, giving up without hesitation the right to one's own 
wealth and making it somebody else's property; ca i$vara- 
bhavah, and lordliness, manifestation of one's power of authority 
over those who are to be ruled, for the protection of subjects; 
are ksatra-karma, the duties of a Ksatriya, the duties enjoined 
for the Ksatriya-caste; svabhávajam, which are natural, which 
result from the nature of the quality of rajas that has sattva 
playing a secondary part. 


pinteni Ayam wera | 
Raah ad eA ame nex 
44. The natural duties of a Vaisya are agriculture, cattle- 


rearing and trade. Of a Sudra, too, the natural duty is in the form 
of service. 


1845] YOGA OF MONASTICISM 959 


Krsi, agriculture, is ploughing the earth for growing food; 
(gauraksya-vanijyam:) gauraksya, animal husbandry, is the 
abstract noun of goraksa, a cowherd; vanijya is the occupation 
ofa trader, consisting in buying, selling, etc.; usury also should 
be included here. These are vaisya-karma, the duties of a Vaisya 
of the Vaisya-caste; svabhavajam, which are natural, born Ran 
the nature of the quality of rajas that has tamas playing a : 
secondary part. Karma, the duty; pari-caryatmakam, in the form 
of service, consisting in serving the three (other) castes; sudrasya 
api, of a Sidra, too; is svabhavajam, natural, born from the nature 
of the quality of tamas that has rajas playing a secondary part. 


Thus then have been stated the natural duties of the castes, 
termed as ‘born of the gunas’. Other duties also have been spoken 
of in the scriptures. So it has been said in the Bhavisya-purana: 


Duty is said to be auspicious, (and) auspiciousness is 
characterized by prosperity. That duty, which is founded on 
the Vedas and is eternal, is said to be of five kinds. 

One, however, is said to be ‘caste-duty’; after that is 
‘duties of the four stages of life’; the third is ‘duty of the 
caste and stage of life’; so also there are ‘duty born of the 
gunas’ and ‘naimittika, occasional, duty’. 

O king, a duty that gets currency depending on castehood 
alone, as for instance, investing a boy with the sacred thread 
(upanayana), that is called caste-duty. An adhikara (duty), 
however, that gets currency depending on the stage of life, 
that is indeed ‘duty of the stage of life’, as for instance, 
begging for alms, carrying a staff, etc. That (duty) which 
follows from the consideration of caste and stage of life is 
‘duty of caste and stage of life’, as 
with) a girdle made of the mufija-grass, 


for instance, (investiture 
etc.! That (duty) 


1. During the investiture ceremony Brahmin boys are given girdles 
made of murija-grass; Ksatriya boys get girdles ofmurva (a kind of hemp); 
VaiSya boys, girdles made of sana (another kind of hemp). 


960 BHAGAVAD-GITA [18.45 


which follows from a guza is called *duty born of a guna’ 
as for instance, protection of the subjects by one who TA 
been coronated. That duty which follows from some one 
occasion should be known as naimittika (occasional duty), 
as for instance, the method of expiation (cf. Brahma-parva, 
181.7, 10, 11, 12-15). 


Here (in the above quotation) the word adhikara stands for 
dharma (duty). 


Harita has spoken of four kinds of duties: 


Now then, those belonging to the different stages of life 
have “distinct duties’, ‘specific duties’, common duties’ and 
“comprehensive duties’. The ‘distinct duties’ arise from one 
(duly) adhering to the different stages of life, as for instance, 
the duties of the four castes. The ‘specific duties’ follow from 
the specific stage of life one is adhering to, as for instance, 
(the duties) of the Naisthikas, Yayavaras, Anujfiayikas and 
Caturasramya-siddhas. 

That duty which is common to all is the ‘common duty’. 
The duty that is conducive to Liberation is the ‘compre- 
hensive duty’. A Naisthika is a special kind of celibate.! A 
Yayavara (roving family man) is a particular kind of a house- 
holder. An Anujfiayika is a particular kind of forest-dweller. 
A Caturasramya-siddha is a distinct kind of ascetic. 


‘Common to all’ means common to all the castes and stages of 
life. Of them the first (“duties common to all the castes’) are as 
(given) in the Mahabharata: 


Non-cruelty, non-injury, vigilance, sharing (of one’s 
belongings), the sraddha-ceremony, hospitality and truth- 
fulness, as also freedom from anger, remaining satisfied with 
their own wives, purity, unenviousness at all times, knowl- 


1. He lives in his guru’s house as a celibate for life. ` 
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edge of the Self and forbearance— (these) are the common 
duties, O King (Mbh., As., 285.234), 


Those ‘(duties) that are common to all the Stages of life’ have 
been cited before. Nistha means termination of transmigration. 
What is instrumental to that is naisthika. It is the ‘comprehensive 
duty’, the unmotivated performance of actions for the removal 
of the obstacles to the rise of Self-knowledge, which leads to 
Liberation. This is the meaning. 

The stages of life also have been mentioned in the scriptures 
to be four. For instance, as Gautama has said, ‘Some say that, 
for him (who has finished studying the Vedas) there are four 
alternative stages of life—(those of) a brahmacarin (celibate), 
agrhastha (householder), a bhiksu (mendicant) and a vaikhanasa 
(recluse)’ (Gau. Sm., 3.1-2). Apastamba (has said), ‘The stages 
of life are four—those of a householder, of one staying witha 
teacher, of one practising silence, and of one living in a forest. 
One who stays in any one of them, according to the injunctions 
(and) with an unperturbed mind, attains Peace’ (Ap. Dh. Sū., 
221.1-2). Vasistha (has said), ‘The stages of life are four— 
those of a celibate, a householder, a forest-dweller and a mendi- 
cant. Having studied, with unbroken celibacy, one or two or all 
the Vedas, one should resort to whichever among them (the four 
Stages) he wishes’ (Va. Sm., 7. 1-3). Similarly their distinct duties 
also have been mentioned. So also the result accruing to the 
ignorant has been mentioned. For instance, as Manu has said, 
‘By performing the duties prescribed in the Snitis and Smrtis a 
human being attains fame in this world and unsurpassable 
happiness after death’ (Ma. Sm., 2.9) "Unsurpassable happiness’ 
is suggestive of the respective fruit as attained. 

Apastamba (has said), 


To all the castes comes the highest and unlimited hap- 
Piness by the performance of their own duties. When they 


return after that, they, according to the residual results of 
(their) actions, come to have birth, form, caste, strength, 
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occupation, intelligence, wisdom, material possessions and 
the duties to be performed (Ap. Dh. Sü., 2.2.2-3). 


Gautama (has said), 


Persons belonging to the (different) castes and stages 
of life, who adhere to their own duties, they, having enjoyed 
after death the fruits of their actions, get a rebirth—due to 
the residual fruits of actions (Sesa)—in which they have an 
appropriate country, caste, lineage, form, life-span, sacred 
knowledge, righteous behaviour, wealth, happiness, intelli- 
gence. Persons who are opposite of this and tread diverse 
paths get destroyed (Gau. Sm., 11.29-30). 


By the word sesa here are meant the fruits of Citra-sacrifice 
etc., called anusaya, which are other than the fruits of Jyotistoma- 
sacrifice etc. that get (fully) enjoyed (in heaven), but not a por- 
tion of the results of past actions. This is the conclusion in, ‘Af- 
ter the actions are exhausted, the soul returns together with (the 
residual) karma, as is known from the Upanisads and Smrtis, 
along the path followed (by it) while going as also differently’ 
(B. S., 3.1.8). (Kumarila) Bhatta also has said, ‘In the scripture 
of Gautama also the residual fruits of actions have been spoken 
of with reference to those Citra-sacrifice etc.’ ‘Persons who are 
opposite of this, who tread diverse paths’, who go in every di- 
rection, who act wilfully, ‘get destroyed’ by getting born in hell 
etc. The idea is, they, having become born as worms, insects; 
etc., get deprived of all human goals. Harita has said, 


Some take birth again after having attained the (differ- 
ent) worlds through selfish sacrifices, charities and austerities. 
Those who are free from selfish desires, who perform proper 
sacrifices, who give properly in charity, who are steadfast In 
austerities, (they) attain the undecaying worlds. 


In this connection, the difference in results because of the presence 
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or absence of desire has been shown in the Bhavisya-purana: 


It is clear that the performance of the nitya(-karmas) is 
recommended even though they have no fmits. But the kamya 
(-karmas) are (recommended) for their own results. However, 
the naimittika(-karmas) are (recommended) for removing 
sins. There are three kinds of results from the performance 
of actions. Some say that it (performance of nitya-karmas) 
eliminates possible sin'; others hold that it precludes the 
possibility of sin; and still others consider the nitya-karmas 
to have auxiliary results (Brahma-parva, 186.2—5). 


‘Others’, Apastamba and others, consider the nitya-karmas to 
have auxiliary results, as is evident from their statements, “As 
when a mango tree is grown for fruits,’ etc. (Ap. Dh. Sū., 1.20.3). 
And the Sruti, ‘There are three divisions of duty. One is 
sacrifice, study and charity. The second is austerity itself. The 
third is the Brahmacarin living in the house of his teacher, wholly 
dedicating himself there for life’, having thus spoken of a house- 
holder, a forest-dweller and a Brahmacarin, and then after having 
stated in, ‘All these become the attainers of the virtuous worlds’, 
that there is no Liberation in their cases on account of the want 
of purification of the mind, states in, "The man established in 
Brahman attains immortality’, that for these very ones there is 
Liberation when they become purified in mind and steadfast in 
Knowledge by espousing monasticism (Ch., 2.23.1). — 
Therefore, this being the position, a Brahmacarin or a 
Householder or a Forest-dweller, who is desirous of Liberation, 
he, by renouncing hankering for results through an attitude of 


dedication to the Lord,— 


aiaa: dare amd A | 
Brno fara am fafa Ta undi 


1. Sin which would have arisen if the nitya-karmas were not per- 


formed. 
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45. Being devoted to his own duty, man attains complete 
success. Hear that as to how one devoted to one's own duty 
achieves success. 


Abhiratah, being devoted to, given wholly to the perfor- 
mance of; sve sve karmani, his own duty, which is enjoined for 
the respective caste and stage of life and which is stated in the 
Srutis and Smrtis, but not to an activity goaded merely by his 
own desires; narah, man, a human being who has self-identifi- 
cation with a caste and a stage of life—(which meaning fornarah 
is taken) because a human being (alone) is entitled to practise 
(the injunctions of) that division of the Vedas which deals with 
duties; labhate, attains; samsiddhim, complete success, the fit- 
ness for the rise of full Knowledge through the eradication of the 
impurities (in the form) of the aggregate of body and organs. 

Since gods and others are devoid of self-identification with 
castes and stages of life, therefore it is indeed justified that they 
have no eligibility for those duties. However, even they have 
eligibility to undertake upāsanā (meditation) etc., which are 
independent of castes and stages of life. This has been estab- 
lished in the ‘Section dealing with gods’ (B. S., 1.3.26-33). 

Well, how can actions, which are causes of bondage, be a 
means to Liberation? He (the Lord) says (that they can be so) 
through a special process: Srnu tat, hear that, i.e. after hearing, 
understand that process; yatha, as to how, the means through 
which; svakarma-niratah, one devoted to his own duty; vindati, 


achieves; siddhim, success, the characteristics of which have 
been stated. 


aa: Wafadart ma wate ww od 
madim mad fate fef ama: uve 


46. A human being achieves success by adoring through 
his own duties Him from whom is the origin of entities, and by 
whom is all this pervaded. 
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Yatah, from whom, from which homogeneous Conscious- 
ness-Bliss having the limiting adjunct of Maya, from which 
omniscient, omnipotent God who is both the material and the 
efficient Cause, from which inner Controller of all; is pravrttih, 
the origin, made of Maya, like that of a chariot etc. in dream; 
bhiitanam, of entities, of space etc. having the characteristics of 
coming into existence; and yena, by whom, alone, in His nature 
as Existence and Self-effulgence; sarvam idam, all this, the sum 
total of what is seen; is, in all the three times, tatam, pervaded, 
verily contained within Himself—(which is said) because a thing 
imagined has no existence apart from its basis—. And thus there 
is the Sruti, ‘Crave to know well that from which (yatah) all 
these beings take birth, that by which (yena) they live after being 
born, that towards which they move and into which they merge. 
That is Brahman’ (Tai., 3.1.1). Here the Fifth Case-ending in 
yatah, from which, is used in reference to the material cause; by 
the phrases ‘yatah, from which’ and ‘yena, by which’ are im- 
plied identity (of the cause). The sentence determining that 
(cause) is, *He knew Bliss as Brahman. For from Bliss, indeed, 
all these beings originate’ (ibid. 3.4.1). From such other Sruti 
texts also as, ‘One should know that Nature is surely Maya, and 
the supreme Lord is the Ruler of Maya to be sure’ (Sv., 4.10), it 
is understood that Maya is the limiting adjunct. From such other 
Sruti texts as, ‘(From Him) who is omniscient in general and 
all-knowing in detail’ (Mu., 1.1.8), His omniscience etc. are 
known. And thus it is a Vedic idea itself that has been promul- 
gated by the Lord in, *from whom is the origin of entities and 
by whom is all this pervaded". ; 

Abhyarcya, by adoring, by pleasing; fam, Him, the Lord 
who is the inner Controller; svakarmana, through his own duties, 


as enjoined in respect of each caste and stage of life; manavah, 
through His grace; siddhim, 


a human being; vindati, achieves, 
success, in the form of being fit for steadfastness In the knowl- 
edge of self-identity (with Brahman); (i.e. he gets) purity ofthe 
internal organ. The idea is that the gods and others, however, 


(achieve success) only through upasana (meditation). 
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Since one’s own duty is the means for the human beings to 
receive God’s grace, therefore,— 


dary vue fap meai, | 
amana at seam fefe nxon 


47. One's own duty, (even though) defective, is superior to 
another's duty well performed. By performing a duty as dic- 
tated by one's own nature, one does not incur sin. 


Svadharmah, one's own duty; even though vigunah, 
defective, not well performed; is $reyan, superior to, more praise- 
worthy than; para-dharmat, another's duty, though well per- 
formed. Therefore, by you who are a Ksatriya, your own duty 
alone—fighting etc.—must be performed, (and) not another's 
duty such as wandering for alms, etc. This is the idea. 

Is it not that fighting etc., even though one's own duty, 
should not be undertaken, because it would be a source of sin 
arising from killing relatives and others? 

He (the Lord) says: No. Kurvan, by performing; karma, a 
duty, such as fighting etc.; svabhava-niyatam, as dictated by 
one's own nature, (a duty) born from one's own nature men- 
tioned before—heroism, boldness, etc.; na Gpnoti, one does not 
incur; kilbisam, sin, arising from killing relatives and others. So 
has it been explained earlier in, ‘Treating happiness and 
sorrow...with equanimity...’ (2.38). For, just as in the case of 
killing of animals in connection with the Jyotistoma-sacrifice, 
similarly the killing of relatives, which is a part of the enjoined 
fighting, is not a source of sin. So has it been said hereafter. 


Since killing etc. that are enjoined are thus not a source 
of sin, and another's duty is fraught with fear (see 3.35), and 
all actions are tainted by defects in general, therefore an unen- 


lightened person, who is self-identified with caste and stage 
of life,— 
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at wi atta udmmR x UR | 
wafer fe dur gratuita: xen 


"48. O son of Kunti, one should not give up the duty to 
which one is born, even though it be faulty. For, all undertakings 
are surrounded with evil, as fire is with smoke. 


Kaunteya, O son of Kunti; na tyajet, one—either yourself 
or anybody else—should not give up, till the internal organ 
becomes purified; karma, the duty; sahajam, to which one is 
born, (the duty) that is born of one's own nature; api, even 
though; it be sadosam, faulty, associated with enjoined injury, 
e.g. the Jyotistoma(-sacrifice), fighting, etc. Verily, no one who 
has not realized the Self can stay even for a moment without 
doing work. Neither does one become free from sin by perform- 
ing somebody else’s duty. Hi, for; sarva-arambhah, all under- 
takings, all duties, be they one's own or of another’s; avrtah, 
are surrounded; dosena, with evil, which in common consists 
of the three gunas; they are full of evil indeed. It has been 
explained accordingly earlier in, “To the discriminating one all 
is surely painful on account of everything bringing pain either 
as consequence, OF as anticipation of loss (of happiness), or as 
(fresh craving) arising from impressions (of happiness), or also 
as a counteraction of the gunas’ (P. Y. Sù., 2.15; see p. 364). 

Therefore, there being no alternative, one who has not 
realized the Self should not, while performing one's duties, give 
up the duties, fighting etc., to which one is born, justas a worm 
born in poison (cannot give up) poison, even though they have 


the common fault of being constituted by the three gunas, and 
the particular fault of being the cause of killing relatives and 
others. (This is so) because (such a) one is incapable of renounc- 
ing all actions. But one with a pure internal organ, who is capable 


of renouncing all actions, should surely give up: This is the idea. 


Who is he, again. who can renounce all actions? He who 1s ' 
, . . D 
endowed with ama dama, etc. on account of having dispassion 
3 
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for enjoyment of objects here and hereafter, which (dispassion) 
is born from discrimination between the eternal and the ephem- 
eral objects, who has attained the success arising from (the per- 
formance of his) duties, who is a seeker of Liberation as a result 
of his having completely eradicated the impurities, in whom 
has arisen the desire to realize the identity between the pure 
Brahman and the Self, he, with a view to practising $ravana etc. 
of the (great) Upanisadic sentences that are the means to the 
knowledge of the identity of Brahman and the Self, which 
(Sravana etc.) lead to his cherished Liberation, should, after 
quietening all distractions, certainly resort to renunciation of 
all actions, which is a necessary part (Sesa) of that (Sravana 
etc.) and is sanctioned by the Srutis and Smrtis. 

For there is the Sruti, ‘Therefore he who knows it as such 
becomes self-controlled, calm, withdrawn into himself, endur- 
ing and concentrated, and sees the Self in his own self (body)’ 
(Br., 4.4.23), and also the Smrti, ‘After renouncing (conven- 
tional) truth and untruth, happiness and sorrow, the Vedas, this 
and the other world, one should seek the Self’ (Ap. Dh. Sū., 
2.9.13). The purport of the Sruti is : ‘Becoming withdrawn into 
himself’, having renounced all actions, one should ‘see the Self”, 
one should deliberate on the Upanisadic sentences with a view 
to visualizing the Self. 

This kind of person alone, the sannyasin of the parama- 
hamsa (highest) class, who has been presented in the Sruti, ‘The 
man established in Brahman attains immortality’ (Ch., 2.3.1), 
as being distinct from the three divisions of virtue, is capable of 
vicára (deliberation) on the Vedantic sentences after approaching 
a teacher who is a sannyasin of the paramahamsa class and is 
self-fulfilled. Having him in view the venerable Badarayana 
commenced the discussion beginning with ‘Hence (is to be un- 
dertaken) thereafter a deliberation on Brahman’ (B. S., 1.1.1), 
which has four facets (chapters)! 

Of what kind is he (the disciple)? This He says: 


1. The four chapters are: Samanvaya (reconciliation of Upanisadic 
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ames: we femme femme: | 
qaaa ovat wert xe 


49. He whose intellect remains unattached to everything, 
who has conquered his internal organs and is desireless, attains 
through monasticism the supreme perfection in the form of 
realization of Brahman. 


He who is asakta-buddhih, he whose intellect remains 
unattached to, whose intellect is devoid of fondness—in the form, 
‘I belong to these, these are mine'—with regard to; sarvatra, 
everything, even children, wife and others who are sources of 
attachment; because he is jitātmā, one who has conquered his 
internal organ, has brought his internal organ under control by 
withdrawing it from objects—. So long as desire for objects 
persists, how can there be withdrawal? With regard to that He 
says: Vigata-sprhah, he is desireless, without craving even for 
(his) body, life and enjoyments; i.e. he is detached from 
everything as a result of (his) finding defects in everything that 
is perceived, and (his) noticing merit in the Liberation char- 
acterized as eternal Consciousness and supreme Bliss. 

One who has thus become pure-minded, who has attained 
fitness for steadfastness in Knowledge, the success lower than 
the highest, which (fitness, or success) arises from (perform- 
ance of his) duties, (as) mentioned in the text, ‘A human being 
achieves success by adoring Him through his own duties (46), 
and which is characterized as his eligibility for vicara—a means 
to Knowledge—on the Upanisadic texts, he adhigacchati, 
attains, as a result of the maturity of (his) spiritual disciplines; 
naiskarmya-siddhim (success in the form of realization of pacti 
man)—niskarma, that which is free from duties, is Brahman; 
the realization of that (Brahman) which comes through vicara 
is naiskarmya; siddhi, success, of that kind—; paramam, which 


er interpretation); Avirodha (non-contradiction); 


texts through prop 
Sadhana, (spiritual practice); and Phala (result). 
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is supreme, which is the fruit of the lower success from (the 
performance) of duties; sannyasena, through monasticism, (i.e.) 
by dint of (his) giving up all duties as also the tuft of hair on the 
head, the sacrificial thread, etc.; that is to say, through vicàra 
that is preceded by this (giving up). 

Or, the Third Case insannyásena is used to denote the char- 
acteristic of the state a thing is in. The meaning is: He attains 
the paramam, supreme, naiskarmya-siddhi in the form of 
renunciation of all actions; (i.e. he attains) the fitness for the 
direct realization of Brahman, the success (siddhi) in the form 
of being free from the gunas, which is the fruit of the preceding 
success that was born of sattva. 


He (the Lord) speaks of the successive stages of spiritual 
disciplines in the matter of the rise of Knowledge of Brahman 
in one who is endowed with the aforesaid disciplines and who 
has renounced all actions: 


fate wet amt wer asmue fata God 
amd aia fst WA aT Well 


50. Understand from Me, in brief indeed, O son of Kunti, 
that process by which one who has achieved success attains 
Brahman, the supreme consummation of Knowledge. 


Kaunteya, O son of Kunti; tatha, that, that process; yatha, 
by which, by which process, praptah, one who has achieved; 
siddhim, success, purity of the internal organ, which is born of 
God’s grace after adoring Him through one’s own duties, which 
is in the form of fitness for the rise of Knowledge, (and) which 
culminates in the renunciation of all actions; (apnoti) brahma, 
attains Brahman, directly realizes the pure Self; nibodha, 
understand; me, from Me, from My speech, in order to put it 
into practice. Is it in a very elaborate way? He says, No. 
Samāsena eva, in brief indeed, but not elaborately. : 

What will result from understanding that? Hence He says 
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‘nistha jfianasya ya para—which is the supreme consumma- 
tion of Knowledge’: Consummation (nistha) of Knowledge 
(jana) brought forth by vicara, after which there remains no 
other discipline to be undertaken; which is para, supreme; the 
highest or the culmination of all, because it is the direct cause 
of Liberation. The meaning is, “Understand in brief the supreme 
culmination of Knowledge—in the form of attainment of Brah- 
man—of one who has accomplished that success.’ 


This culmination of Knowledge that is such is being stated 
along with the process: 


qan aea gat gememd fea wd 
wrrélfawanenrar Wet Qe A UG 
fafexnüdi ansi aAA: | 
camara fet ara agfa: MARI 
seat wei ad art mle RA | 
fewer frin: mi HAYA wed WYRM 


51. Endowed with a very pure intellect, and controlling 
with fortitude the aggregate of body and organs, (and) rejecting 
the objects—beginning with sound—, and eliminating attach- 
ment and hatred,— 

52. —one who resorts to solitude, eats sparingly, has speech, 
body and mind under control, who is ever given to dhyana and 
yoga, and who has wholly resorted to dispassion, - — 

53. —(that person) having discarded egotism, evil diets 
nacy, pride, desire, anger and gifts (and being) free from the 
idea of ‘mind’, and serene, is fit for becoming Brahman. 


Yuktah, endowed with, ever possessed of; buddhya, an 
mala ena modification of the intellect which is born of the 


Vente oana "I enn Brahman'; visuddhaya, which is very 
pure, free from all doubts and misconceptions; ca, and—by this 
iol are grouped together the other disciplines spoken of in the 


Scriptures on Yoga; dhrtya, with fortitude; niyamya, controlling, 


972 BHAGAVAD-GITA [18.513 


restraining from wandering along wrong paths, and making it 
directed towards the Self; atmanam, the aggregate of body and 
organs; (and) tyaktva, rejecting; Sabdadin visayan, the objects, 
beginning with sound—sound, touch, form, taste and smell, 
whose enjoyment causes bondage; from the force of the context 
it means (rejecting) even those things that are not prohibited 
and are not necessary for the purpose of merely sustaining the 
body with a view to remaining steadfast in Knowledge; ca, and; 
vyudasya, eliminating; raga-dvesau, attachment and hatred, with 
regard to those things that are needed for the mere sustenance 
of the body;—by the word ca is meant, ‘eliminating any other 
thing also that disturbs Knowledge’. 

This (first verse) has to be connected with vivikta-sevi, one 
who resorts to solitude, by supplying syat, should become, or (it 
has to be connected) with brahma-bhiyaya kalpate, is fit for 
becoming Brahman (in verse 53). Vivikta means that which is 
free from crowds of people and is holy, e.g. a forest, a mountain- 
cave, etc. (Vivikta-sevi means) one who is inclined to that; i.e. 
one who for the sake of accomplishing onepointedness of mind 
is free from factors that disturb it. Laghvasi, one who eats spat- 
ingly, who is habituated to eat (asi) food that is well-measured 
(laghu), beneficial and pure—i.e. one who is free from food 
that brings in sleep, laziness, etc. which are forms of stupefac- 
tion of the mind; (yata-vak-kaya-manasah means) one by whom 
have been controlled (yata) speech (vak), body (kaya) and mind 
(manas); i.e. one who is endowed with the disciplines of yama, 
niyama, àsana, etc., dhyána-yoga-parah nityam, who is ever 
(nitya) engaged in dhyana and yoga—a continuous state of the 
mind in the form of the Self is dhyana; yoga means making the 
mind free from modifications by means of the state of the mind 
in the form of the Self; ever engaged (para) in that; i.e. constantly 
given to practising them, but not at any time engaged in repetition 
of mantras, going on pilgrimages, etc.; (and) samupasritah, who 
has wholly, firmly and forever, taken recourse to; yairagya™» 
dispassion—a modification of the mind opposed to desire—with 
regard to things seen and not seen—. 
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(hat person) vimucya, having discarded; ahankaram, ego- 
tism, self-esteem in the form, ‘I am born in an aristocratic family; 
| am a disciple of great ones; I am very dispassionate; there is 
none equal to me’; balam, obstinate evil inclination (of the 
mind)—not, however, of the body, for, that being natural, it is 
impossible to be abandoned; darpam, pride, intoxication born of 
delight, which is a cause of transgression of righteousness—for 
there is the Smrti, ‘One who is delighted becomes proud, and 
being proud he oversteps righteousness’ (Ap. Dh. Sū., 1.13.4); 
kamam, desire, craving for objects—although giving up of desire 
was spoken of in, ‘one who has wholly resorted to dispassion’, 
nevertheless, it is repeated for (one to put in) greater effort; 
krodham, anger, hatred; parigraham, gifts, external accessories 
for the maintenance of the body brought in by others though one 
is free from desire; (and also having given up) even the tuft of 
hair on the head, the sacrificial thread, etc., and having taken up a 
staff, a waterpot, a loin-cloth and a wrapper for the body as sanc- 
tioned by the scriptures for the maintenance of the body, and 
becoming a monk of the paramahamsa class, and nirmamah, free 
from the idea of *mine', even with regard to nothing more than 
(one's) body and life; and, for this very reason, $antah, serene, a 
monk without disturbance of the mind, on account of being free 
from joy and sorrow as a result ofthe absence of egotism and the 
idea of possession; kalpate, is fit; brahma-bhuyaya, forbecoming 
Brahman, for the direct realization of Brahman, through the 
process of (his) disciplines for Knowledge becoming perfect. 


(Now) He states that process through which he becomes fit 
for identity with Brahman: 


sap: Weare x vitafa 7 stata | 
qa: aay wap waWh vua TTL uxi 


me Brahman and has become pure- 
crave. Becoming the same towards 
devotion to Me. 


54. One who has beco 
minded does not grieve or 
all beings, he attains supreme 
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Brahmabhütah, one who has become Brahman, one who 
through the practice of §ravana and manana has the firm 
conviction, ‘I am Brahman’; and has become prasannatma, pure- 
minded, through the practice of sama, dama, etc.; (he) for this 
very reason, na Socati, does not grieve—over what is lost; na 
kanksati, he does not crave—for what he has not. Hence he 
becomes samah, the same; sarvesu bhütesu, towards all beings, 
on account of (his) not resorting to punishment or favour; i.e. 
holding himself as an example, he judges everyone equally in 
matters of happiness and sorrow. 

A monk ofthis kind, who is steadfast in Knowledge, /abhate, 
attains; madbhaktim, devotion to Me, to God, who am the supreme 
Self—(devotion, i.e.) meditation in the form of a continuous modi- 
fication of the mind shaped in My likeness, called perfected 
nididhyasana, the result of the practice of $ravana' and manana; 
param, (devotion) that is supreme, that has uninterrupted direct 
realization as its fruit; or (that devotion) which is the last of the 
four kinds of devotion mentioned in, ‘...four classes of 
people...adore Me' (7.16), which is characterized as Know!edge. 


And as a result of that, — 


wear aaa reram vem d 
Web mp edt amer ymo Ter did 


55. Through devotion he knows Me in reality, as to what 
and who Iam. Then, having known Me in truth, he enters (into 
Me) immediately after that (fall of the body). 


Bhaktya, through devotion, through steadfastness in Knowl- 
edge in the form of nididhyasana; abhijanáti, he knows, directly 
realizes; màm, Me, the Self without a second. And he knows 
(Me) so much as to yavan (asmi), what (I am)—(that I am) all- 
pervasive and eternal; ca yah, and who (I am)—(that I am) 
complete Truth-Consciousness-Bliss through and through; (he 
knows Me as) one from whom all limiting adjuncts remain 
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dispelled forever. (and) who is a single homogeneous substance 
and one. Tatah, then; jnatva, having known; mam, Me, thus; 
tattvatah, in truth—having directly realized, ‘I am the homoge- 
neous, nondual Bliss that is Brahman’, visate, he enters (into 
Me)—freed from all limiting adjuncts on the cessation of 
nescience and its effects, he becomes verily like Me; tad- 
anantaram, immediately after that, (i.e.) on the fall of the body 
after experiencing the powerful results of actions that had initi- 
ated (his) life—but (the meaning is) not ‘immediately after 
Knowledge’, because (in that case) since this (meaning) is got 
from the suffix ktvà itself (in jñäātvā), the phrase tadanantaram 
would become meaningless. Therefore the very purport of the 
Sruti, ‘For him the delay is for that long only as he does not 
become freed (from the body). Then he becomes merged in 
Existence’ (Ch., 6.14.2), has been shown here by the Lord. 
Though nescience gets certainly dispelled by Knowledge, as dark- 
ness is by light, because that (Knowledge) is by nature opposed 
to it (nescience), nevertheless, egoism, body, etc., which are ef- 
fects of that (nescience), continue to exist even without their 
material cause for as long as the experience of the results of 
prarabdha-karma continues; (this is understood) from the very 
fact that it is seen (to be so). For, what is seen cannot be denied. 

Indeed, it is admitted even by the Logicians—who accept 
that a thing gets destroyed through the destruction of its ‘inherent 
cause’—that (in the course of such destruction) a thing continues 
for a ‘moment’ without its material cause. However, 1n the case 
of a diad made up of eternal atoms through ‘inherent relation- 
ship’, the product (the diad) is destroyed only through the 
destruction of the ‘non-inherent cause’ (viz. conjunction of the 
atoms).! (Nevertheless,) since in both cases (i.e. ina pase where 
a product is destroyed through the destruction of its ‘inherent 


1, The causes of a pot made up of two potsherds are its inherent rela- 
tion with the sherds and the non-inherent relationship (i.e. conjunction) 


between the sherds. The pot gets destroyed either through the deseen 
of the inherent cause OF of the potsherds themselves. In either case the 
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cause’, and in a case where a product is destroyed through the 
destruction of its ‘non-inherent cause’) it is implicit that de- 
struction is brought about through the destruction of a cause 
that (itself) involves a relationship, therefore. there is nothing 
illogical (in saying that in some cases a product is destroyed 
through the destruction ofits ‘inherent cause’, and in some cases 
through the destruction of the ‘non-inherent cause’). 

But in the case of those who hold the view that in all cases 
the destruction of a product follows the destruction of (its) non- 
inherent cause, according to them, in a case where the material 
cause is destroyed, the product continues for two ‘moments’ 
without its material cause.’ If in this way some obstacle inter- 
venes there (in the process of destruction) itself, then who can 
deny the continuance of the product for a long time? And the 
fact of prarabdha-karmas being obstacles (to immediate 
Liberation) is established by the Srutis, and it is also established 
on the ground that continuance of the internal organ, body, etc. 
becomes impossible otherwise. Similarly, the prarabdha of 
(one’s) disciples and attendants are obstacles to that (immedi- 
ate Liberation). Depending on their elimination, the destruction 
ofnescience, which is a pre-established fact, destroys the effects, 
(viz.) the internal organ etc., of that (nescience). Hence there is 
no need for enlightenment again. So it has been said: 


Leaving the body in a place of pilgrimage or in the house 
of a dog-eater, or even in a comatic State, a person, having 
become free and sorrowless (already) simultaneously with 
the rise of Knowledge, attains Liberation (Pa., 81). 


destruction of the effect, viz. pot, has to follow the destruction of the 
cause; i.e. the pot has to continue to exist for a ‘moment’ till the cause is 
destroyed. 

1. The two potsherds are the non-inherent causes of the pot. For the 
breaking up of the pot, their conjunction has to be broken first, and then 
the potsherds; then comes the destruction of the pot. So the pot stays on 
for two ‘moments’, i.e. for more than one ‘moment’, even in the absence 
of its material cause, 
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The unte of the Vivarana says: As for such ideas as, 'I do 
not know’, even In the case of one whose ignorance has been 
eliminated, they occur due to the presence of unsubstantial 
impressions of nescience which verily persist directly in the Self, 
which are born from the destruction of nescience, which are 
eliminated by the impressions of the Knowledge of Reality, and 
which remain so long as the internal organ lasts. After the 
ultimate direct realization, ‘I am Brahman’, there surely cannot 
exist such ideas as ‘I am not Brahman’, ‘I do not know (It)’, etc. 
If after that (realization) there do occur such ideas as ‘I do not 
know a pot’, then this assumption of impressions (of nescience) 
is for justifying them. Hence it (not knowing a pot, etc.) is not 
unjustifiable. This very impression (of nescience) is meant even 
by the phrase “trace of nescience’. Indeed, it is not that nescience 
has parts on account of which it can be said that some portion of 
it gets destroyed and some portion remains; because it 
(nescience) is indefinable. However, if any part (in nescience) 
is admitted, then there is certainly a need again for final 
realization in order to eliminate it. And since that is impossible 
at the time of death, it has to be admitted that it is destroyed by 
the impressions of the Knowledge of Reality. And consequently . 
there is no advantage (that this view has) over the view upholding 


impressions (of nescience). Thus the aforesaid assumption (of 
relation to this 


impressions of nescience) is better. And it is in 
kind of jivan-mukti that it has been said earlier by the Lord, 


‘The wise ones who have realized the Truth will impart the 
Knowledge to you 


> (4.34), and the characteristics of a man of 
steady Wisdom explained. Therefore it is well said, *...he enters 
(into Me) immediately after that (fall of the body)’. 


j i id that one 

‘Arjuna:) Has it not been salo" 

the Ae whose internal organ 1s impure, should not renounce 

? . . . . 

the duty to which he IS 
-ternal organ is pure attains 

son in the form of realization of Brahman? 

And in, ‘Since Janaka and others attained success along with 
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action itself...’ (3.20), it has been said earlier by the Lord that 
monasticism is to be espoused by a Brahmin alone, and not by 
Ksatriyas and Vaisyas. Such being the case, should (those) 
Ksatriyas and others whose minds are pure perform actions, or 
should they give up all actions? Not the former, because in, 


For the sage who wishes to ascend to yoga, action is 
said to be the means. For that very person, renunciation (of 
all actions) is said to be the means when he has ascended to 
yoga (6.3), etc., 


performance of actions is prohibited for one who has ascended 
to yoga, to purification of the internal organ. Nor the second, 
because in, ‘Death is better while engaged in one's own duty; 
another's duty is fraught with fear" (3.35), etc., renunciation of 
all actions, which is a duty for the Brahmins, has been prohib- 
ited for the Ksatriyas and others. And apart from either of 'per- 
formance of actions’ and ‘renunciation of actions’ there is no 
third way. Hence, since both are prohibited and there is no other 
way, therefore when transgression of the prohibition has to be 
committed, then renunciation of actions is better because, as a 
result of renunciation of the causes of bondage, the means to Lib- 
eration attains completeness. But it is not that actions should be 
performed, because they, being causes of distraction of the mind, 
are obstacles to Knowledge which is the means to Liberation. 
Noticing this idea of Arjuna, the Lord said: 


adana wer Halo ARIAT: | 
maA mai UME dud 


56. One to whom I am the refuge even while he remains 


ever engaged in all actions, (he) attains the eternal, immutable 
state through My grace. 


One whose internal organ has become purified through the 
duties mentioned above surely has God alone as his refuge, 


18.57] YOGA OF MONASTICISM 979 


because purification of the mind culminates in having God alone 
as the refuge. If a Brahmin is of this kind, free from obstacles to 
monasticism, then let him renounce all actions. However 
freedom from transmigration for that person, who has God alone 
as his refuge, is only from God's grace. If a Ksatriya or any 
other person, who is ineligible for monasticism, be of this kind, 
let him perform his duties. Nevertheless, he, on account of being 

„ineligible for monasticism, sada kurvanah, ever engaging in; 
sarva-karmani, all actions—in the form of-the duties of castes 
and stages of life, secular (activities), or (even) prohibited 
(actions); by becoming mad-vyapasrayah, one to whom I, Lord 
Vasudeva, alone am the refuge, one who has taken shelter under 
Me alone, who has dedicated his whole ego to Me; avapnoti, 

„attains, like Hiranyagarbha and others; $asvatam, the eternal; 
avyayam, immutable; padam, State, of Visnu; mat-prasadat, 
through My grace, through grace from Me who am God, on the 
dawn of enlightenment about Me. 

A person of this kind, who has God alone as his refuge, 
certainly does not perform prohibited actions. Should he perform 
(them), even then, because of non-origination of sin through 
My grace, he becomes fit for Liberation through enlightenment 
about Me. In order to thus eulogise ‘taking shelter under God 
alone’ has it (this idea) been reiterated in, “even while he remains 


ever engaged in all actions’. 


alone is the means to Liberation, 


Since taking refuge in Me ber 
f actions Or the renunciation of 


and not so the performance © s 
actions, therefore you who are a Ksatriya; — 


57. Mentally dedicating all actions to Me and accepting 
Me as the supreme, have your mind ever fixed on Me by resorting 


to the yoga of wisdom. 
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Cetasá, mentally, through a discriminating intellect; san- 
nyasya, dedicating—through the process stated in, ‘whatever 
you do, whatever you eat’ (9.27); mayi, to Me, to God; sarva- 
karmani, all actions—meant for seen or unseen results; and mat- 
parah, accepting Me as the supreme, becoming one to whom I, 
Lord Vasudeva, alone am the most lovable; maccittah bhava 
satatam, have your mind ever fixed on Me, be one whose mind 
is on Me, Lord Vasudeva, alone, but not on some king or a 
woman; upasritya, by resorting to, by accepting as the only ref- 
uge; buddhi-yogam, the yoga of wisdom, characterized by same- 
sightedness, which has been spoken of earlier (2.48-9), (and) 
which makes even actions that are a cause of bondage become a 
means to Liberation. 


What follows from that? That He:answers: 


nian: wegnifer aa AA d 
ag wemméens sie fu fess nec 


58. Having your mind fixed on Me, you will cross over all 
the difficulties through My grace. If, on the other hand, you do 
not listen out of egotism, you will perish. 


Maccittah, having your mind fixed on Me; tarisyasi, you 
will cross over, with ease indeed; sarvadurgani, all difficulties— 
desire, anger, etc. which are hard to overcome and are sources 
of sorrow in the world; mat-prasadat, through My grace, with- 
out any effort on your part at all. Atha cet, if, on the other hand; 
without putting faith in what I say, tvam na Srosyasi, you do not 
listen, do not carry out the intention of My talk; ahankarát, out 
of egotism, out of pride (thus), ‘I am a learned person"; then 
vinanksyasi, you will perish, you will get ruined—by taking to 

monasticism etc. out of wilfulness. 


wegen A owe Bt waa | 
fasta eared wmm aaa 149 tl 
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59. That you think thus, ‘I shall not fight’, relying on ego- 
tism, vain is this determination of yours. (Your) nature will impel 
you! 


And yat, that, manyase, you think; iti, thus; na yotsye, ‘I 
shall not fight, I shall not enter into battle’; asritya, relying on; 
ahankaram, egotism, the false self-esteem, *I am a righteous 
person, I shall not perform a cruel action’; mithyd, vain, fruitless, 
indeed; is esah, this; vyavasayah, determination; fe, of yours. 
Because prakrtih, (your) nature, the nature of the quality ofrajas 
which gives rise to the Ksatriya-caste; niyoksyati tvam, will im- 
pel you, to fight. 


He (the Lord) expatiates on (that) nature: 


awe ua fuego A HUE | 
wd Wess iae T Ngon 


60. Being bound by your own duty born of nature, O son of 


Kunti, you, being helpless, will verily do that which you do not 
wish to do owing to indiscrimination. 


Nibaddhah, being bound, subjugated; svena karmana, by 
your own; inborn, duty—display of valour, etc. (see 43); sva- 
bhavajena, born of nature, born of the aforesaid nature of a 
Ksatriya; kaunteya, O son of Kunti; you, avasah api, being help- 
less, even without your willing; karisyast, will surely do—being 
subject to the natural duties and also subject to the supreme 
Lord; tat, that—the battle involving killing of relatives and 
others; yat, which; na icchasi, you do not wish; kartum, to do; 


mohat, out of delusion, out of the erroneous notion, ‘I am a 
master of myself; I shall accomplish what I want. 


Having spoken about ‘subjection to nature’, He elaborates 
a. 


‘subjection to GOS - 
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gar: Raga RASH Ref l 
greedy ae ATTAT MARN 


61. O Arjuna, the Lord resides in the region of the heart of 
all the creatures, revolving through Maya all the creatures (as 
though they were) mounted on a machine! 


Isvarah, the Lord, (derivatively meaning) one who is capable 
of ruling (is), (viz.) Narayana, who is the internal Ruler of all, 
who is well known from the Srutis, 


He who inhabits the earth but is within it, whom the 
earth does not know, whose body is the earth and who controls 
the earth from within’ (Br., 3.7.3), 

The entire creation, whatever is seen or heard, Narayana 
exists by pervading all that from within and without (Ma. 
Na., 9.5), 


tisthati, resides; hrd-dese, in the region of the heart, in the internal 
organ; sarva-bhütanam, of all the creatures—though all-perva- 
sive He becomes manifest there, just like Rama, the Ruler of 
the seven continents (becoming manifest) in Uttarakosala; 
arjuna, O Arjuna, O pure one, who have a pure internal organ— 
(by this word of address) it is suggested, "You are fit to know 
the Lord who is of this kind'; doing what does He reside?— 
bhramayan, revolving, moving this way and that way; máayayà, 
through Maya, through His bewitching power; sarvabhütàni, 
all the creatures, which are not independent; as though (they 
were) yantra-àrüdhani, mounted on a machine— just like a 
magician who revolves the totally non-independent wooder. 
human forms etc. seated on a machine etc. moved by a rope — 
this idea has to be supplied. 


If God impels all the non-independent creatures, then it 
amounts to this that all the scriptures dealing with injunctions and 
prohibitions, and all human efforts are useless. To this He says: 
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MIT Bit WI qma YTESN UU 
62. Take refuge in Him alone with your whole being, O 
scion of the Bharata dynasty. Through His grace you will attain 
the supreme Peace and the eternal State. 


With a view to crossing the ocean of transmigratory exist- 
ence, Saranam gaccha, take refuge; tam eva, in Him, in God, 
alone; sarva-bnavena, with your whole being, with your mind, 
speech and actions; bhárata, O scion of the Bharata dynasty. 
Tat-prasádát. through His grace, through the favour of that very 
God, which culminates in the rise of the Knowledge of Reality; 
prüpsyasi, you will attain; param Santim, the supreme Peace, 
the cessation of nescience together with its effects; and sasvatam 
sthanam, the eternal State, continuance in the state of nondual, 


self-effulgent supreme Bliss. 


By way of concluding the purport of the whole of the Giza 
He says: 


agfa au Fe us! 


63. In this way, to you has been fully imparted by Me the 


knowledge that is more secret than any secret. Pondering over 


this as a whole, do as you like. 


pa à wrod TENET UU 
fastest 


Iti, in this way; te, to you, who are extremely dear; athe 
tam, has been imparted, spoken of wholly; maya, by Me, who 
am omniscient and am the most authoritative person; japan 
the knowledge; whose subject-matter 1S the Self alone and w * 
is the means to Liberation; guhyat guhyataram, more secret than 

the most secret Karma-yoga which culmi- 


ven : i 
any secret, than © pecause it (this knowledge) is the fruit of 


in monasticism, V : . 
nates Karma-yoga): Therefore, vimrsya, pondering over; etat, 
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this, the Gita-scripture taught by Me; asesena, as a whole, 
knowing it as a consistent whole; kuru, do; yatha icchasi tathà, 
as you like, in accordance with your own eligibility. But (do) 
not (do) anything whatsoever wilfully, without considering this 
(teaching). This is the idea. 

And here this much has been said: Performance of the duties 
of the castes and stages of life by giving up expectation of (their) 
results and with an attitude of dedication to God—for dissipating 
(one’s) sins which are a bar to (one’s) fitness for the rise of 
Knowledge, the means to Liberation—is meant for the seeker 
of Liberation whose internal organ is impure. When vividisa 
arises in one whose internal organ has become pure as a result 
of that (performance of duties), then renunciation of all actions— 
with a view to deliberating on the Upanisadic texts after 
approaching a teacher, which is a discipline for Knowledge—is 
(only) for a Brahmin. Then, through the practice of the disci- 
plines for Knowledge, (viz.) resorting to a secluded place, etc. 
(see 51-3), by taking refuge in God alone, (to him) comes Lib- 
eration as a result of the direct realization of the Self arising 
from (the practice of) Sravana, manana and nididhyasana. How- 
ever, in the case of a Ksatriya or some other person who is ineli- 
gible for sannydsa (but is) an aspirant for Liberation, he, even 
after the purification of his mind, should somehow perform his 
duties for the sake of obeying the Lord’s behest and for 
preventing people from going astray. Even (while engaged) thus, 
the Knowledge of Reality dawns here itself as a result of his 
having taken refuge in God alone or as a result of the maturity 
of monasticism etc. he had resorted to in his previous birth, or 
through the grace of God alone as in the case of Hiranyagarbha, 
without depending on that (maturity of monasticism). Or, on 
being born as a Brahmin in the next birth, he attains Liberation 
as a result of the rise of the Knowledge of Reality after his 
monasticism etc. 

When the matter is considered thus, there is no scope for 

delusion. This is the idea. 
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To avoid the difficulty involved in fully pondering over 
the extremely profound Gità-scripture, the Lord Himself, out 
of compassion, speaks of its essence by condensing it: 


Ja: spp À mi aa: | 


Asi A quía wat semi A fe uev 


64. Listen again to My highest utterance, which is the 
profoundest of all. Since you are very much dear to Me, there- 
fore I shall speak what is beneficial to you. 


The Knowledge which is more secret than the secret that 
is Karma-yoga has been fully spoken of before itself. Now, 
however, śrnu, listen; bhüyah, again; to me, My; vacah, utterance; 
paramam, which is the highest, all-surpassing, (and which is 
sarva-guhyatamam) the profoundest, extremely secret, as com- 
pared to everything—to Karma-yoga and its fruit, (viz.) Knowl- 
edge—, (and) which even though stated here and there is being 
spoken again for favouring you. I am not telling you for the 
sake of gain, adoration, fame, etc., but iti, since; asi, you are; 
drdham, very much; istah, dear, me, to Me; tatah, therefore, 
because of that dearness itself; vaksyami, I shall speak, even 
though I have not been asked; te hitam, what is beneficial, 


supremely good, for you. 
He (the Lord) states that itself: 


map Fest i E t 
Mafa wd wem ffr Weg 


mind fixed on Me, be My devotee, be My 
down to Me. (Thus) you will come to Me 
(For) you are dear to Me. 


65. Have your 


worshipper, and bow t 
alone. (This) truth do I promise to you. 


have your mind fixed on Me, become 


na, S 
Bhavana don Me, Lord Vasudeva; think of Me 


one who has his mind fixe 
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always. Since even Kamsa, Sisupala and others were so through 1 
their hatred, therefore He says: Madbhaktah, be My devotee, at- 
tached to Me through love. It is being enjoined thus: *Through love 
that is centred on Me, make your mind ever occupied with Me.’ 
‘How indeed will love towards You come about?' Hence 
He says: Madyaji, be My worshipper, be one who is given to 
adore Me; be ever engrossed in My worship. In the absence of 
the materials of worship, namaskuru mam, bow down to Me; 
offer homage (to Me) by becoming devoted (to Me) in body, 
speech and mind. And this is suggestive of the other acts of 
piety directed towards Bhagavan (Lord Visnu), such as worship, 
salutation, etc. Thus it has been said in the Bhagavata: 


Hearing about, singing of, remembering, service to, 
worship of, salutation to, dedication of works to, friendship 
of, (and) self-dedication to Visnu—if devotion of these nine 
characteristics is directed towards Lord Visnu by a person, 
then I consider this to be surely the highest learning (BA., 
7.5.23). 


And this has been explained in detail in the Bhakti-Rasayana. 
Having your mind fixed on Me as a result of the rise of love for 
Me, through constant practice thus of the acts of piety directed 
towards Bhagavan, esyasi, you will come to, attain; mam eva, 
Me, Lord Vasudeva, alone—through My realization generated 
by the Upanisadic texts. And you should not entertain any doubt 
about this. Satyam, (this) truth, the fact as it is; pratijane, do I 
promise; fe, to you. In this matter I am making a promise that is 
verily true, because asi, you are; priyah, dear; me, to Me. The 
idea is that, deceiving a dear one is not at all proper. 

Or, (in place of satyam te the reading is) satyante (sati- 
ante), on the exhaustion of—the prarabdha-karmas—, you wil 
attain Me. As compared to the reiteration (in this second expla- 
nation) the first explanation itself, setting forth the need for 
strengthening faith, is better. 

Hereby stands explained what was said before in, 
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A human being achieves success by adoring through 
his own duties Him from whom is the origin of entities, and 
by whom Is all this pervaded (46), 


because by the word mat (in manmana, madbhaktah, etc.) has 
been revealed (His) Godhood. 


Now, however, He elaborates what was said in, ‘O Arjuna, 
the Lord resides in the region of the heart of all creatures’ (61), 
(and) ‘Take refuge in Him alone with your whole being’ (62): 


aitaa wie WRUD Aa | 
ae var adore Mafrent aT Ya: Weal 


66. Abandoning all forms of rites and duties, take refuge in 
Me alone. I shall free you from all sins. (Hence,) do not lament. 


Parityajya, abandoning, ignoring as something to be per- 
formed; (sarva-dharman) all forms of rites and duties without 
exception—some of which are caste-duties, some duties of the 
stages of life, and some general duties—, whether or not being 
performed; Saranam vraja, take refuge; màm ekam, in Me, in 
God, alone who am without a second, who am the basis of and 
the dispenser of the fruits of all the rites and duties. With the 
conviction, ‘Let there be duties or let there not be duties. What 


is the use of them which depend on other factors? I shall become 


self-fulfilled merely through God’s grace which, on the other 


hand, does not depend on anything else’, adore through constant 
thought the blessed Lord Vasudeva alone who is the embodi- 


ment of supreme Bliss through and through and is infinite. 


Constantly contemplate (on the Lord) with an intense love that 


is preceded by such de n as, © 
Reality; there is nothing surpassing this’, w! 
fication devoid of all thoughts © E: 
unbroken like a line of pouring oil. This is the idea. 
Though abandonment of taking 
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rites and duties stands understood here from this much alone— 
‘take refuge in Me alone’, (still,) the reiteration of the prohibi- 
tion thus —‘abandoning all forms of rites and duties’, is to high- 
light the effectiveness of that (surrender to God). This is similar 
to (the statement), ‘While singing the yajna-yajniya-sama one 
should do so after uttering ird. In this context one should not 
utter gira gira.”' ‘This being so, since I Myself am the fulfil- 
ment of all the rites and duties, therefore there is no need of 
rites and duties for one who has taken refuge in Me alone.’ 
Hereby is refuted this (following) view, “When it is said, 
“Abandoning all dharmas”, the avoidance of adharma does not 
become understood, and therefore the word dharma implies 
actions in general." For here renunciation of actions is not what 
is enjoined. On the other hand, what is enjoined in general for 
brahmacarins, grhasthas (householders), vanaprasthas (forest- 
dwellers) and mendicants is taking shelter under God alone, 
ignoring the rites and duties even when they stand enjoined. As 
to that, since they may have a love for their own rites and duties, 
therefore for prohibiting that it is said, ‘Abandoning all forms 
of rites and duties’. And since nobody has love for adharma 
which has evil consequences, therefore a statement that they 
should be abandoned is useless indeed. Besides, this can be 
known from other scriptures. Therefore it is justifiable that this 
statement (viz. ‘Abandoning all dharmas’) is only for rebutting 
the doubt that, since the duties of the castes and stages of life 
are well known to be sources of secular welfare, they may there- 
fore be sources of Liberation as well. Neither is the giving up of 
all righteousness and unrighteousness (what is) enjoined here, 
because that is already known from the scriptures sanctioning 


1. The Sruti is, ‘One should not utter gira gira; the sama song should 
be sung by uttering ird." Here when it is said that one should utter ira, it 
stands understood that one should not utter gira. The Sruti, nevertheless, 
states the prohibition in order to convey that the fruit of uttering ira in- 
volves the fruit of uttering gira as well. Similarly, the Gita text, 'Aban- 
doning all forms of rites and duties’, implies that the fruit of performing 

rites and duties is gained through surrender to God itself. 
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monasticism and the scriptures stating prohibitions. Nor is this 
a scriptural injunction about monasticism, because what is 
intended to be enjoined is taking refuge in God alone. So ‘Aban- 
doning all forms of rites and duties' is only a reiteration. 

However, since the supreme secret of all the scriptures is 
verily surrender to God, therefore the Lord has concluded the 
scripture (Gità) at that itself. For without that (surrender) even 
monasticism does not lead to the yielding of its own fruit. And 
teaching monasticism to Arjuna, a Ksatriya ineligible for 
monasticism, is illogical. If, on the other hand, (it be said that) 
the instruction (to abandon all forms of rites and duties, i.e. to 
embrace monasticism) was meant for somebody else by using 
Arjuna as a pretext, then the beginning and the conclusion by 
saying, ‘I shall speak what is beneficial to you’ (64), and ‘I 
shall:free you from all sins. (Hence,) do not lament’, would 
not have been there. Therefore the Lord’s concern is only with 
taking refuge in God by ignoring even the duties of monasti- 
cism. 

Since you have taken refuge in Me alone, ignoring all the 
rites and duties, therefore aham, I, who am the fulfiller of all 
the rites and duties; moksayisyami, shall free; tvà (i.e. tvam), 
you, even without expiation; sarva-papebhyah, from all sins— 
resulting from such causes as killing relatives, etc., which are 
sources of transmigration. For there is the Sruti, ‘Through right- 
eousness one destroys sin’ (Ma. Nā., 17.6), and I take the place 
of righteousness. Hence, ma śucah, do not lament. Do not be 
sorrowful under the idea, “How can I who have set out for pase 
be saved from the sin arising from killing relatives, etc.? 


In this context the wrong views have been refuted in 
iew only the expla- 


detail by the Commentator. I, having in vi 
nation of the text, make no effort to that purpose. 

With the maturity of spiritual practice three types of 
surrender to God come about— 


f to me indeed’, Hl 
a DEAE (among these) have been described 
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by us in the Bhakti-Rasayana. For fear of enlargement of the 
book, only some aspects have been stated here. 


Among them the first one is mild, as in, 


Even when difference vanishes, O Lord, I am Yours, 
and not You mine..For, the wave belongs to the sea, never 
the sea to the wave (Vi. Sat., 3). 


The second is medium, as in, 


O Krsna, how strange it is that You are going away by 
forcibly flinging aside my arms! I shall consider it manly if 
You can go away from (my) heart! (K. K., 3.96.) 


The third is intense, as in, 


Those who, with regard to thé'infinite One who has 
entered the heart, have the firm conviction, ‘All this and 
myself are Vasudeva; that supreme Person, the supreme Lord, 
is one',—go away leaving them at a distance (V. P., 3.7.32). 


This is the instruction of Yama to (his) messenger. Ambarisa, 
Prahlada, the gopis and others should be cited as examples under 
this category. i 
In this Gita-scripture itself three kinds of steadfastness, 
related to'each other as goal and means, are intended to be spoken 
of, and they have been stated variously. Among them, steadfast- 
ness in Action, which culminates in renunciation of all actions, 
has been summed up in, ‘A human being achieves success by 
adoring through his own duties Him...’ (46). Steadfastness in 
Knowledge, together with perfection in sravana etc. which are 
preceded by monasticism, has been summed up in, ‘Then, having 
known Me in truth, he enters (into Me) immediately after that 
(fall of the body)’ (55). However, since steadfastness in devotion 
to God is the means to both (steadfastness in Action and in 
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Knowledge) and is also the fruit of both, therefore it has been 
summed up last in (the text), ‘Abandoning all forms of rites and 
duties, take refuge in Me alone.’ But the Commentator (S.) has 
said that, through a reiteration of renunciation of all acus m 
‘Abandoning all the rites and duties’, steadfastness in KE 
has been summed up in, ‘take refuge in Me alone’. Who are we 
vore people to explain the intention of the Venerable 
One? 


Which person who is inefficient can explain that utter- 
ance of the supreme Person, called the Gita, the secret mean- 
ing of the voice of the Vedas? 

Nevertheless, even the childishness that I have displayed 
here may somehow indeed arouse the curiosity of the great 
ones who are full of spontaneous affection! 


The purport of the scripture has ended (with the last verse). 
Now He speaks of the rule for transmission of the scripture: 


Be W xung WATT WEG | 
3 arggea avai ox ow wt ats agai ngon 


67. This (that I have spoken) to you should not ever be 
taught to one who is devoid of austerities and to one who is not 
a devotee; also, neither to one who does not render service, nor 


as well to one who cavils at Me. 


Idam, this, the secret meaning of all the scriptures, called 
Gità; which has been spoken of by Me fe, to you, for eliminat- 
ing transmigratory existence; na vacyam, should not be taught; 
kadácana, at any time, under any circumstance;—this is 
connected to all the classes (of people mentioned hereafter)— 


atapaskaya, to one who is devoid of austerities, to one who has 
2 . 
not controlled his organs; Xt $ 


hould not ever be taughtabhaktaya, 


]. Another translation may be, ‘...of the Lord'. 


992 BHAGAVAD-GITA [18.67 


to one who is not a devotee, who is devoid of devotion towards 
one’s teacher and deity, even ifhe be a man of austerity; it should 
never be taught asusrusave, to one who does not render service, 
even if he be a man of austerity and a devotee. The word ca, 
also, is used for joining the two words vacyam (should be taught) 
and kadücana (at any time). Na ca, nor as well; to yah, one 
who; abhyasuyati mam, cavils at Me, by thinking of Me, Lord 
Vasudeva, as a man having such ordinary qualities as non- 
omniscience etc. 

He who, being unable to bear My Godhood on account of 
attributing (to Me) süch defects as self-praise etc., hates Me, to 
him, who is intolerant of the excellence of Sri Krsna, it should 
not be taught even if he be a man of austerity, a devotee and one 
rendering service. The word ca is for bringing in (the meaning 
of) ‘at any time’. The idea is that it can be taught to one who is 
full of love for Sri Krsna and is (also) a man of austerity, a 
devotee and one rendering service. 

The four negatives (na) are meant for pointing out unfitness 
(for being taught the Gita) in the absence of even any one of the 
four qualifications. From the mention elsewhere of an 
alternative, ‘to a wise person or a man of austerity’, it follows 
that it should be taught to a man of austerity who is endowed 
with servicefulness, devotion to the teacher and love for God; 
or, to a wise man who is endowed with them (those qualities). 
According to the Commentator, although wisdom and austerity 


are alternatives, love for God, devotion to the teacher and service 
are essential. 


After having stated thus the rule about transmission (of the 


Scripture), He speaks of the fruit that accrues to the agent (of 
that transmission): 


a wu wc Ye wahre | 
afte nf ut wem wae: acl 


68. He who, entertaining supreme devotion to Me, will 
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speak in every way of this highest secret to My devotees, wi 
without doubt reach Me alone. i es, will 


Yah, he, the initiator of the transmission, who; abhidhasyati, 
will speak of, will establish, in every way (abhi, i.e. abhitah)— 
as a text and in terms of its purport; imam, this, the book in the 
form of our conversation; which is paramam, the highest, the 
means to the highest human goal; (and) which is guhyam, secret, 
not fit to be divulged everywhere, because of its mystical purport; 
madbhaktesu, to My devotees, who are full of love for Me, Lord 
Vasudeva—. From the repetition of the word bhakti, devotion, 
it is indicated that even one who is without the three above- 
mentioned qualifications becomes eligible just through devo- 
tion to God. 

How should he speak in every way? To that He says, krtva, 
entertaining; param, supreme; bhaktim, devotion; mayi, to Me. 
He who speaks in every way with this certitude, "This is verily 
a service that I am rendering to the Lord, the supreme Teacher’, 
esyati, he will reach; mam eva, Me alone; he will surely reach 
Me, Lord Vasudeva, he will indeed soon become freed from 
transmigration. (AsamSayah) no doubt should be entertained 
in this matter. Or, entertaining supreme devotion to Me and 
becoming asarnsayah, free from doubt, he will certainly reach 
Me. Or the construction should be just as the reading stands: He 
reaches Me alone, and none else. 


Besides, 


quraQqu ait fragt: | 
Tam a a dp eres: feed ae ug 


d with him, none else among human 
lisher of what is dear to Me. And, nor 
the world dearer to Me than he. 


69. And as compare 
beings is the best accomp! 
will there be anyone else in 


Tasmat, as compared with him; with the person who trans- 
bo 


63 
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mits the Scripture among My devotees; na kascit, none else, 
whosoever; exists at present, manusyesu, among human beings; 
me (i.e. mama) priya-krt-tamah, who is the best, surpassing, 
accomplisher of what is dear to Me, who has overflowing love 
for Me. Nor even there existed in the past anyone like him. 
Bhavita na ca, and nor will there be, at some other time. (Me) to 
Me also there was not anyone anyah, else; priyatarah, dearer, 
an object of overflowing love; tasmat, than he. And at the present 
time also there is none bhuvi, in this world. *And nor will there 
be (na bhavità) at some other time’—thus it is to be constructed 
with a repetition. 


Having stated the fruit accruing to the teacher (of the Gita), 
He speaks of the result achieved by the taught: 


amem wow wu sei dammeut | 
suras Warme: verfa A aft: eod! 


40. And he who will study this sacred conversation between 
us two, which is conducive to virtue, by him I shall be adored 
through the Sacrifice in the form of Knowledge. This is My 
judgement. 


Yah, he who; adhyesyate, will study, read as though he is 
repeating amantra; imam, this; dvayoh samvadam, conversation 
between us two, the book; which isdharmyam, sacred, conducive 
to virtue; tena, by him, by the student; aham istah syam, I, the 
Lord of all, shall be adored; jriana-yajnena, through the Sacri- 
fice in the form of Knowledge, which has been spoken of in the 
fourth chapter as superior to ‘a sacrifice requiring materials’ 
etc. (4.33). Iti, this; is me, My; matih, judgement. 

Even though such a person repeats (the Gita) again and 
again without understanding the meaning of the Gita, still, when 
I hear that, I understand, ‘This one is proclaiming Me alone.’ 
Hence, even from mere repetition he attains Liberation, the fruit 

of the Sacrifice in the form of Knowledge, through purification 
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of the mind and dawn of Knowledge. It goes without sayi 
that for one who studies it keeping the meaning in mind jet 
eration comes directly. Thus this is surely an injunction Fi 
the result, and not a (mere) eulogy. For, it has been said earlier 
ʻO destroyer of enemies, Knowledge considered as a sacrifice 
is greater than a sacrifice requiring materials’ (4.33). 


After stating the result achieved by the teacher and the 
taught, He speaks of the result achieved by a listener: 


saagas Yop at At: | 
ist qm: yiee, det 


71. Any man who, being reverential and free from cavil- 
ling, might merely hear (this), he too becoming free shall attain 
the blessed worlds of the persons of virtuous deeds. 


Yah narah, any man, whosoever; $raddhàvàn, being rever- 
ential, endowed with faith; ca, and, similarly; anasüyah, free 
from cavilling, devoid of faultfinding in the form, “Why does 
this one repeat it so loudly, or why does he repeat disconnect- 
edly’; (api), merely srnuyat, hears, this book, from some other 
kind person who repeatedly recites it loudly—from the use of 
the word api, merely, (what is understood is) ‘What again to 
speak of one who knows the meaning!’; sah api, he too, even he 
who hears merely the words; muktah, becoming free—from sins; 
bhan lokan, the blessed, exalted, 
worlds; punya-karmanam, of the persons of virtuous deeds, who 
have performed the Horse-sacrifice etc. What to speak of one 
with understanding (of the Scripture)! This is the idea. 


prapnuyat, shall attain; Su 


In order to teach the duty ofa guru—that effort should be 


ill understanding comes to the disciple—, He, 


made by a guru til : 
although omniscient, asks (a question) with the intention of sug- 


d of instruction again: 
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aagi wet aa ATR I 
patente: WER TAHT NER 


72. -O Partha, has this been listened to by you with a 
onepointed mind? O Dhanafijaya, has your delusion caused by 
ignorance been totally destroyed? 


Kaccit is used to denote interrogation. O Partha, has etat, 
this, the Gifà-scripture uttered by Me; $rutam, been heard, 
understood together with its meaning; tvaya, by you; ekagrena 
cetasā, with a onepointed mind, free from diversion? O Dha- 
nafijaya, through the destruction of nescience, kaccit, has; te, 
tava, your; ajfíana-sammohah, delusion caused by ignorance, 
erroneous understanding; pranastah, been destroyed totally 

` (pra), ina way opposed to (its) recrudescence? The idea is, *Ifit 
does exist, then I shall reimpart the instruction.’ 


On being asked thus, (Arjuna said that) on account of his 
being self-fulfilled, he was not in need of being instructed 
again: 


anfa sara, Arjuna said: 


AS We: gid Maat | 
Radsi meg: afta owed qa 63! 


73. O Acyuta, (my) delusion has been destroyed, and 
memory has been regained by me through Your grace. I stand 
with my doubt removed; I shall follow Your instruction. 


Mohah, delusion, erroneous understanding born of igno- 
rance; nastah, has been destroyed, uprooted. He speaks of the 
destroyer of that: Smrtih labdha, memory has been regained; 
maya, by me; tvat-prasadat, through Your grace. Since knowl- 
edge of the Self has been gained, acquired without being beset 
by doubts, through Your instruction, therefore (my) delusion 


18.74] YOGA OF MONASTICISM 997 


has been destroyed through Self-knowledge which is free from 
all hindrances. This is the meaning. 

(Arjuna) experiencing the import of the Sruti text, ‘After 
the achievement of the memory’ that is incapable of being lost 
«comes falling asunder of all the knots of the heart’ (Ch. 7.26.2), 
said: O Acyuta, (who are so named) because of (Your) iei 
been ascertained as the Self; sthitah asmi, I stand; gata-sandehah, 
with my doubts removed, freed from all doubts, open to Your 
direction as regards my duty to fight. And karisye, I shall follow, 
for life; tava vacanam, Your instruction; I shall obey the order 
of the Lord, the supreme Teacher. Arjuna pleased the Lord thus 
by speaking of the success of (His) efforts. 

Thus is concluded the reward accruing from (following) 
the Scripture: To one who studies the Gita-scripture, there surely 
does come through the Lord’s grace the Knowledge that culmi- 
nates in Liberation. This is like (the Sruti text), “He understood 
that from him’ (C7., 6.16.3). 


The purport of the Scripture stands concluded. Now, taking 
up the connection of the conversation, 


aga sara, Saíijaya said: 


gore areas reer AT e: | 
i Agi VASAT nex Nl 


74. Thus I heard this conversation of Vasudeva and of the 
great-souled Partha, which is wonderful and makes one’s hair 


stand on end. 


nderful—something that brings upon the 
mind the change called astonishment because of its being 
impossible among people. Roma-harsanam, that which makes 


one’s hair stand on end—something that brings upon the body 
the change called thrill. In this way is shown the exceeding full- 


ness of the astonishment. The remaining portion is clear. 


Adbhutam, WO 
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He speaks of his own fitness to have heard the dialogue 
between the Lord and Arjuna though it was at a distance: 


SATS TOE TA | 
wi AAT: TAL WOK 


75. Through the favour of Vyasa I directly heard this secret 
and supreme yoga from Krsna, the Lord of the yogas, while He 
Himself was speaking! 


Vyasa-prasadat, through the favour of Vyasa, in the form 
of receiving divine eyes, ears, etc. given by Vyasa; aham, I; 
$rutavan, heard; saksat, directly, indeed, (and) not through a 
succession of narrators—thus he rejoices at his own good for- 
tune; imam, this; param, supreme; and guhyam, secret; yogam, 
yoga, the dialogue that is an unfailing source of yoga; Arsnat, 
from Krsna; yogesvarat, the Lord of the yogas; svayam katha- 
yatah, while He Himself was speaking, in His own form as the 
supreme Lord. 

Here the Commentator explains by taking the reading as 
imam in the masculine gender (instead of etat in the neuter gen- 
der). The annotators of that (Commentary) say that this is an 
explanation of the actual reading etat in the neuter gender by 
taking it to be in the same case-ending as the word yoga. 


Tee Wem Semen | 
aan: qud weak a wende NORN 


76. O King, remembering this wonderful, sacred dialogue 
between Kesava and Arjuna, I also rejoice again and again. 


I have not only heard imam, this; adbhutam, wonderful; 
samyadam, dialogue; kesava-arjunayoh, between Kesava and 
Arjuna; which ispunyam, sacred—a remover of all sins by being 


(merely) heard even; butsamsmrtya samsmrtya, remembering — 
the repetition is indicative of excitement; hrsyami ca, I also 
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rejoice, derive joy; muhurmuhuh, again and again; or, every 
moment I become thrilled. ‘es 


Now recollecting that form with attributes, called the 
Cosmic Form, which the Lord has shown Arjuna for being 
meditated on, he says: 


wer Ca da wumengd R: | 
fart 2 wey wena w ys We dee! 


71. O King, recollecting that greatly extraordinary form of 
Hari, I am struck with wonder. And I rejoice again and again. 


Tat refers to the Cosmic Form. Rajan, O King, I am struck 
with mahan, great, vismayah, wonder. Ca, and; hrsyami, re- 


joice, for this very reason. The remaining portion is clear. 


He says, ‘This being so, give Up hope of the possibility of 
victory, etc. of your son’: 


ag atta: Fat ua wat age: | 
aa skier gaia iR ee 


78. Where there is Krsna, the Lord of the yogas, and where 
there is Partha, the wielder of the bow, there are unfailing fortune, 
victory, prosperity and prudence. Such is my conviction. 


Yatra, where—on the side of Yudhisthira in which; there is 


Krsna, Narayana, yogesvarah, the Lord of the yogas, the Master 


n all the yogas, the omniscient One, the almighty 


of the success i / 
God, the remover of the sorrows of devotees; and yatra, where; 


there is partha, Partha, Arjuna, Nara (Man); dhanurdharah, the 
wielder of the bow, holding the bow called Gandiva; tatra, 
there—on that side of Yudhisthira, which 1s protected by Nara 
and Narayana; are dhruva, unfailing—this 1s to be connected 


with all (the words, ViZ. srih etc.); $rih, fortune, the good fortune 
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of the kingdom; vijayah, victory, excellence from defeat of 
enemies; bhütih, prosperity, progressive increase in the good 
fortune of the kingdom; and nitih, prudence. Such is mama, my; 
matih, conviction. Therefore, giving up the vain hope of your 
son's victory, enter into a treaty with the sons of Pandu, who are 
* favoured by the Lord and are blessed with good fortune, victory, 


etc. This is the intention (of Safijaya). 


1. Ido not know of any Reality higher than that of Krsna 
whose hands are adorned with a flute, whose colour is that 
of a new rain-cloud, who wears a yellow cloth, whose lips 
are like a red bimba fruit, whose face is beautiful like the full 
moon, and whose eyes are like lotuses. 

2. Salutation to that God by whom was composed the 
Scripture, called the Gita, in three sections—consisting of 
the six chapters in the beginning, middle and end. 

3. The supreme secret, called the Gita, which is made 
sweet by the honey from the lotus-like mouth of the Blessed 
Govinda, was specially made public by the sage Vyasa. It 
was commented upon, word for word, by the godlike one, 

- named Sri Sankara. It has been fully clarified once more by 
the monk Madhusüdana for the refinement of his own under- 
standing. 

4. He, the ancient One, the embodiment of supreme Bliss, 
who is here (in the world) enchanting the mind,—it is He 
alone who takes care of our merits and demerits, because a 
man by himself is like a blade of grass. 

5. This easily comprehensible explanation has been ren- 
dered by me after receiving the favour of my teachers!—Sri 
Rama, Visvesvara and Madhava—, and it has been offered 
at their lotus feet. 


1. Regarding them, see Introduction. 


GLOSSARY 


Abhasa: semblance (7.14)’. 

Abhava: nonexistence (p.98, footnote? 2). 

Abhyasa: practice; in the context of Patafijala Yoga, see 6.35. 

Adhibhautika: concerning, or due to, created beings—animals 
etc. 

Adhibhüta: the entity that exists in the context of the body. 

Adhidaiva: the entity that exists in the context of the divine 

E plane. 

Adhidaivika: concerning, or due to, the fury of the elements 
etc.; i.e. natural calamities. 

Adhikara: eligibility, competence; mission, as in the case of 
Vasistha and others (3.24-5). 

Adhikarana: support. 

Adhikari: an eligible, or competent, person. See adhikara. 

Adhvaryu: the priest who actually offers the oblations and 
does the cognate functions including preparation of the 
articles of offering. 

Adhyasa: superimposition (e.g. see p.410-11). 

Adhyatma: the indwelling Self in the context of the body. 

Adhyátmika: concerning, Of arising from, bodily and mental 
causes within oneself. 

Adhyavasaya: deciding. 

Adrsta: synonymous with apürva. Unseen results of actions 
(p. 84); merit Or demerit attaching to a person's conduct 
in one state of existence and the corresponding reward or 


se stand for the number of the chapter and 


1. Numerals such as the 
for example, see under, or discussed under, 


verse in the Gita, and imply, 
Chapter 7, verse 14. 
2. Hereafter, f.n. 
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punishment with which he is visited in another. See p. 
833. 

Agamini(-karma-phala): (results of actions done in the present 
life of a person) due to accrue in the future (p. 23, f.n.). 

Agnihotra-sacrifice: the lifelong offering of milk in the sacred 
fire, every morning and evening, by the married men of 
the upper three castes. 

Ahankara: egoism; (according to the context, also) individual 
egoism, Cosmic Egoism, Hiranyagarbha, or mahat (4.27, 
6.25, 13.8); regarding difference between ahankara and 
asmita, see p. 400. 

Ajfiana: synonymous with avidyà. See ajfiana-samskàra un- 
der samskara. 

Ajya: ghee. 

Ajyabhaga: one of the subsidiaries of the Darga and the Purna- 
masa sacrifices. See Anuyaja and Prayaja. 

Akasa: (according to the context) space, one of the five pri- 
mary elements of creation, the other four being vayu (air), 
agni (fire), ap (water) and prthivi (earth); Brahman. 

Akhanda: unbroken; non-relational (p.185, f.n.). 

Aklista: not caused by the Kle$as; non-painbearing. 

Akrta: unrefined, uncultured; one devoid of the discrimination 
that arises from scriptural study, instructions of teachers, 
and reasoning. 

Akrta-abhyagama: fruition of unearned merit or demerit, with- 
out a why or a wherefore; acquisition of what one has not 
merited. 

Akrta-upasti: one who has not taken recourse to adoration, Or 
worship, of God, as a step towards Knowledge; such a 
person acquires fattva-jnana through vicara alone, without 
simultaneously practising manondsa and vasana-ksaya. 
See pp.450-1. Also see krta-upasti. 

Aksara: indestructible, undecaying; or that which penetrates 
everything, which is all-pervading. 

Aksauhini: f.n. under 1.3. 

Akusida: one not seeking the mystic fruits cf samadhi. 
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Alinga: Prakrti, Pradhana; see p.402, f.n. 

An-anyatha-siddha: meaningful by virtue of being relevant. 

Anarabdha-karma: results of actions done in past lives that 
have not commenced bearing their fruits. 

Andha-tamisra: see avidya. 

Anima: see siddhis. 

Anna: food; it is of four classes (15.14). 

Antahkarana: the fourfold internal organ, consisting of manas, 
buddhi, ahankara and citta. 

Antaraya: obstacles (to Yoga—see P. Y. Sü., 1.30, on pp.438-9). 

Anuküla-vedaniya: that which brings about desirable feelings. 

Anumana: inference. 

Anusaya: residual fruits of such sacrifices as the Citra (not 
Jyotistoma etc.) (p. 962). A taint of the mind in the form 
of an expectation thus— I have done this; I shall enjoy its 
result’, which arises from the vasands of one's sense of 
agentship. 

Anuvakya (puronuvakya): preliminary hymns of a sacrifice (p. 
841). These, with yajya, play a part in generating the 
body of the main sacrifice by imparting some purification 
to the deities. See yajya. 

Anuvrtti: recurrence. See badhita-anuvrtti. 

Anuvyavasaya: determinate knowledge (p. 117, f.n. 1; p. 144, 
f.n. 2). 

Anuyaja: " of the subsidiaries of the Dar$a and the Purna- 
masa sacrifices. See Ajyabhaga and Prayaja. 

Anvayi-karana. material cause (p.403). 

Anyatha-siddha: superfluous; not meaningful, non-essential. 

Apana: one of the five vital forces in the body. Its movement 
consists in the flow of the external air into the body. Also 
see Prana. 

Apara-vairagy4: see vairagya. 


Aparoksa: immediate (7.2). ian 
us with adrsta. The remote or invisible con- 


Apürva: synonymo ) 
e sequence of an act; the invisible result of a sacrifice. 


Arad-upakaraka: directly helpful (p- 930, f.n. 4). See sanni- 
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patya-upakaraka. 

Artha-maryada: the law of causation. 

Arthapatti: implication; circumstantial evidence. 

Artha-sastra: the Science of Political Economy. 

Arthavada: corroborative or eulogistic statements. See p.915 
ff. 

Arya: a cultured person, whose mental defects such as attach- 
ment etc. have been attenuated (2.2) 

Asambhavana: the ‘idea of impossibility’: i. with regard to the 
pramanas, or the valid means of knowledge, in the form, 
‘The Upanisadic teachings such as “Thou art That” do not 
teach about the nondual Brahman; the Upanisads are not 
a proof of the existence of Brahman or Atman’; ii. with 
regard to the prameya, or the object of knowledge, that 
the *nondual Brahman is an absurdity; It does not exist; 
and oneself in reality cannot in anyway be identical with 
Brahman’ (p.148; p.164, f.n.; p.355; also 7.2., 12.4, and 
18.10, £n.). Also see viparita-bhavana. 

Asamprajnata-samadhi: a kind of samadhi that occurs on the 
full restraint, nirodha, of all mental modifications; in this 
state one’s mind is not experienced. It is also known as 
the nirbija, seedless, or objectless, samadhi. See Chapter 
6. 

Asaya: repository, store; impressions of mental and physical 
actions. 

Asmita: egoism; in the context of samadhi, it means mere 

. self-awareness. See ahankara. 

Asrama: stage of life; mainly four—as a Brahmacarin (Celi- 
bate), a Grhastha (Householder) a Vanaprastha (forest- 
dweller), and a Sannyasin (Monk). There are some sub- 
classes—Naisthika, Yayavara, Anujfiayika, Caturasramya- 
siddha, Bhiksu, and Vaikhanasa (18.41—2, 44). 

Asura (Gsuri): demoniacal. Asura- (or, asuri-)sampat: demo- 
niacal disposition. 

Asüya: finding defects even in good qualities, resulting in 
one's inventing them. 
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Avarana: covering—one of the powers of Maya. See viksepa 
Avidvà: nescience, ignorance. It is said to have five daon 
tamas; moha or asmità, mahàmoha or raga ise or 
dvesa, and andha-tamisra or abhinivesa 6 22) api 
Avyakta: the Unmanifest, the Undifferentiated; Prakrti Avvükrt 1 
or Pradhana (of the Sankhyas); Maya. or peint: 
science (of Vedanta). In certain contexts it also T VW 
absolute Consciousness as conditioned by nescience as 
Its limiting adjunct (2.28); or Hiranyagarbha (8.20); or the 
state of sleep of Prajapati (8.18); or the mirguna (attribute: 
less), unconditioned, absolute Brahman (12.5). For the 
Vedantic view, see 13.5-6. i 
Avyakrta: see avyakta. 


Badha: sublation. 

Badha-samadhi: the samadhi attained through the process of 
sublating the world of duality (4.27). 

Badhita-anuvrtti: recurrence of what has been sublated through 
Knowledge (p.900, fn. 2). 

Bhaga: divine glories (2.2). 

Bhagavan: one who possesses the bhagas, or divine glories; 
ie. the supreme Lord (2.2). 

Bhagavata-dharma: the conduct of a God’s devotee; religious 
practices of a devotee of Śri Krsna or Lord Visnu (9.14, 


18.65). 
Bhajana: wo 
NT RO - 

Bhakti: devotion (18.54, 66). 
Bhava: tendency (8.6); see bhavana. 


th samskara, yasana—mental im- 


Bhavana: synonymous wi i 
pressions Or tendencies gathered from one s physical or 


mental actions; see bhava. In the context of Patatijala 
Yoga, it means meditation. It also means creative urge (p. 


290, f.n. 1; p. 906 ff.). 
e samadhi (attained by the Videhas and the  - 


Bhava-pratyaya: th : 
Prakrtilayas) caused by bhava, transmigratory existence, 


rship in the sense of self-surrender, see 9.26—1, 


a 
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i.e. by non-discrimination between the Self and the non- 
Self (p. 370, £.n. 1; pp.408-9). See upaya-pratyaya. 
Bhavya: a scripturally specified object of meditation. It also 
means something to be brought about, some objective to 

be attained (p.906 ff.). 

Bheda: difference. The philosophy of dualism mentions five 
types of differences: between individual souls; between an 
individual soul and God; between an individual soul and 
the insentient things; between the insentient and God; and 
among the insentient things (pp.96—7). Also see pariccheda. 

Bhiksu: mendicant. See asrama. 

Bhrama: false cognition, error. 

Bhümi: levels, stages, planes. See citta-bhumi and jnana-bhimi. 

Bimba: the entity reflected; the supreme Lord (7.14). 

Brahma: as Veda, see 3.15. 

Brahmacarin: a celibate. See a$rama. Regarding his duties, 
see 6.14. 

Brahmarsi: a sage born from the mind of Brahma (10.6, 25). 

Brahma-sutras: Upanisadic sentences indicative of Brahman 
(13.4). 

Brahma-vadi: one who expounds Vedanta. 

Brahmavit: a knower of Brahman. Regarding brahma-vid-vara, 
brahma-vid-variyan and brahma-vid-varistha, see 3.18, 6.32. 

Buddhi: intellect; the faculty of judging; the power of the 
internal organ to discern subtle matters. 


Cami: a vast army (p.31, f.n. 1): 

Candrayana: a penance consisting in increasing or decreasing 
the number of morsels of one’s food in accordance with 
the phases of the moon, with a view to warding off evil 
from one’s inadvertent acts as also from some wrong ac- 
tions one may have committed unknowingly and is un- 
aware of (4.28, 6.46, 9.27). 

Cetana: a modification of the intellect (buddhi) that is expres- 
sive of Consciousness (10.22); sentience—a mental modi- 
fication, called knowledge, expressing the knowledge of 
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the true nature of a thing (13.6). 

Cidabhasa: light of Consciousness; semblance of Conscious- 
ness. 

Citta: usually translated as mind. It also means mind-stuff; or 
internal organ; or the investigative, inquiring doubrin 
faculty of the internal organ. (See V. S.) i 

Citta-bhümi: states, levels, or stages of the mind. The five 
stages mentioned in Pātañjala Yoga are ksipta (scattered) 
viksipta (restless), müdha (stupefied), ekagra (ONERE d) 
and niruddha (fully restrained) (4.26, 6.10); also see jnana- 
bhümi. 

Citta-nà$a: elimination of the mind; becoming oblivious of 
the mind (6.29); same as manonàsa. 

Citta-suddhi: purification of the mind. 


Daiva (daivi): divine; meant for the gods; it also means a 
divinity. Daiva- (or daivi-)sampat: divine disposition. 

Dama: restraint, control, of the external sense-organs from 
their objects; also translated as calmness. See Sama. 

Darga-sacrifice: a type of sacrifice to be performed on the 
new moon days (4.25). 

Datta-karma: a class of duties enjoined on the householders 
by the Vedas (p.309). 

Devarsis: Narada and such others who, themselves being gods, 
attained rsi-hood by virtue of their visualizing Vedic man- 
tras. 

Devayana: the Path of the Gods (8.234). 

Dhanafijaya: an epithet of Arjuna (1.15, 9.9). 

Dharana: concentration. 


Dharma: righteousness; attribute; (according to the Mimam- 


sakas) mainly the sacrifices and other religious duties, in- 
cluding the moral duties, prescribed by the Vedas. 
Dharma-Sastra: the Science of Morals. 
Dharmi: substratum. 
Dhrti: fortitude (10.34). 


Dhvamsabhava: nonexistence caused by destruction. 
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Dhyana: meditation; it is sometimes equated with nididhydsana 
(12.12). 

Dravya: substance. 

Drsti-srsti: coexistent with cognition (p.140, f.n.) 

Dyara-bheda: difference in the means. 

Dvijati: lit. twice-born, first from one's mother, and the second 
time on being invested with the sacred-thread. The Brah- 
mins, Ksatriyas and Vaisyas are called dvijas, the Südras 
being debarred from the ‘second birth’. 

Dyyanuka: a diad. 


Ekàgra: the ‘onepointed’ state of mind; see citta-bhümi. 

Eka-vakyata: unity of the idea in the introduction and the 
conclusion (13.4). See upakrama, upasamhara. 

Ekendriya: ‘centred in one organ"; see vairagya (p.467). 


Garhapatya: lit. relating to the master of the house. This was 
the sacred fire in which the daily Agnihotra-sacrifice was 
performed by the married men of the three upper castes. 

Gauraya: (the fault of) cumbrousness (i.e. the violation of the 
law of brevity in interpreting a text, the scriptures or the 
Vedic injunctions) (p.94; p.888, f£.n.2). See laghava. 

Govinda: an epithet of Sri Krsna (2.9). 

Grhastha: a householder. See a$rama. 

Gudake$a: an epithet of Arjuna (1.24, 2.9). 

Gunas: attributes. It also means qualities, viz. sattva, rajas and 
tamas, which constitute Prakrti or Maya—they are not born 
from it—and are noticed when Maya is in.a state of imbal- 
ance (18.40). According to the Vaisesikas the nine gunas 
endowed in the self are intelligence (buddhi), happiness 
(sukha), sorrow (duhkha), will (icchà), aversion (dvesa), 
effort (prayatna), merit (dharma), demerit (adharma), and 
mental impressions (bhavana) (p.86; p.91, f.n.). 


Hetu: ground of inference. 
Homa: those sacrifices while enjoining which the Veda uses 
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the verb-root hi. In these the one making the offeri 

has to be seated—not standing as in a yaga— “a Ds 

mantras chanted end with svaha (17.7). See a Y 
Hrsikesa: an epithet of Sri Krsna (1.15). | "iod 


Ista-karma: a class of duties enjoined on the h 

i the Vedas (p.309). e householders by 

[svara-pranidhana: self-surrender to, remembrance of, special 
devotion to, God (p. 440, p.585). i 


Janārdana: an epithet of Sri Krsna (3.1). 

Japa: repetition of certain sacred mantras. 

Jati: genus; species (p.312); caste, Brahminhood etc. (9.14). 
Also see p.687, f.n. 2; p.723; p.921, f.n. 1. 

Jiva: individual soul. 

Jivan-mukta: one who has attained Liberation even while still 
alive. 

Jivan-mukti: Liberation while still alive (pp. 24-5, verses 24, 
29, 37; 2.29, 70; 3.18; 6.31, 32, 34; 18.55) 

Jana: knowledge. In certain contexts it means the instrument 
of knowledge, viz. the internal organ (3.39). It also means 
the discriminating knowledge. Sometimes it means the 
knowledge of the Self gained from the scriptures (16.1), 
and also the disciplines necessary to attain Knowledge, i.e. 
for the direct realization of the Self. 

` Jüüna-bhümi: stages of enlightenment. In Vedanta they are 
seven: good resolve (Subheccha), deliberation (vicarand), 
fineness of the mind (tanumanasa), experience of Reality 
(sattvapattt), non-relationship (asamsakti), absence of ob- 
jects (padarthabhavani), and reaching the turtya (turyagà). 
See citta-bhumi. 

Jfüna-nisthà: steadfastness in Knowledge. 


Kalafija: meat of an animal or bird killed with a poisoned 
weapon. It also means red onion or tobacco. 
Kamya-karma (kamya-yajna): motivated rites, optional rites, 
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meant for achieving some desirable end, for some per- 
sonal gain; e.g. the Putresti-sacrifice for getting a son. 
These are found enjoined in the Vedas, together with their 
results. Besides, they are to be performed according to 
the principal rules, and with perfection in all the compo- 
nents, and after collecting all the necessary accessories 
(17.11). See sarvanga-upasamhara and nitya-karma. 

Karma: action; result of an action; or latent result of an action. 

Karmasaya: subliminal impressions of one’s right and wrong 
actions; store of the latent impressions of one’s actions 
physical and mental. 

Kasaya: taint, defect (of the mind caused by powerful impres- 
sions of attachment, aversion, etc., leading to a kind of 
stupefaction) (pp. 432-6). 

Kaunteya: son of Kunti; an epithet of Arjuna. 

Kavi: one who is omniscient; one capable of discerning subtle 
things. 

KeSava: an epithet of Sri Krsna (1.31, 10.14). 

Klesa: affliction; pain-bearing obstruction. There are five 
klesas: ignorance (avidya), egoism (asmita), attachment 
(raga), aversion (dvesa), and clinging to life (abhinivesa) 
(p.367 ff.). It also means struggle (12.5). Under 6.2, M. 
S. equates klesa and viparyaya. 

Klista: (mental modifications) caused by the klesas. 

Krama-mukti: gradual Liberation (8.16). 

Kratu: a sacrifice, particularly those enjoined by the Srutis 
(9.16). See yajña. (It also means a sacrifice in which 
soma is not used, and which is associated with a sacrifi- 
cial post; also, an action in general; a resolve; inte'li- 
gence; the vital forces in the body. These meanings are 
from the Nighantu, quoted in the Avigita-commentary on 
the Bhagavad-Gita.) 

Krechra: austerities consisting in bodily mortification (4.28). 
See Candrayana. , 

Kriya: action. Something being subject to ‘action’ means it can 
be produced (utpadya), acquired (prapya), transformed, 
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refined (samskàrya), and ka 
(2.24: p.905). rya) changed, mutated (vikarya) 

Krsna: a name of the Lord; for its various meanings see 1.31 
5.1, 6.34. In Patafijala Yoga it means black, or unri ht- 
eous. s : 

Krtanasa (krtahani): loss bf acquired merit and demerit, without 
their results being experienced; non-acquisition of what 
one has merited. 

Krta-upasti: one who has taken recourse to adoration, wor- 
ship, as a step towards Knowledge (p.450). See akrta- 
upasti. 

Kama: forgiveness (pp. 956-7). It also means the ability to 
hold one’s mind unchanged even in the presence of causes 
for rejoicing or becoming dejected (10.34). 

Ksipta: the ‘scattered’ state of mind, in which rajas predomi- 
nates. See citta-bhumi. 

Kumbhaka: holding the breath (4.29). 

Kutarka: sophism. 

Kütastha: the Immutable (Reality). Küta means something un- 
real that appears as real, e.g. Maya, or the primordial ne- 
science. Kitastha means the Reality (Brahman) which is 
the substratum of Maya and its effects. 


Laghava: (the fault of parsimony or too much) brevity (in 
interpreting a text, the scriptures, or the Vedic injunc- 
tions). See gaurava. 

Laghima: see siddhis. 

Laya: a state of mind in which tamas predominates and all 
mental modifications are absent. According to the context 
it can also mean sleep, deep sleep, mental inactivity, Or 
dissolution. 

Laya-samadhi: the samadhi attained through the process of 
laya, dissolution (4.26-7). pm 

Linga: that by which something is indicated. It also means 
that which can be resolved into its cause or source, it also 
implies mahat, Cosmic Intelligence. See alinga., 
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Loka: this or a higher world. It also means an object of enjoy- 
ment (p.765, £n.). - 

Loka-sangraha: making people undertake their duties and pre- 
vent them from following the wrong path. 


Madhusüdana: one who killed the demon Madhu; an epithet 
of Sri Krsna (1.35, 2.1, 6.33). 

Mahabhiitas: the five compounded gross elements. See bhütas. 

Maharsi: a great sage; one who has visualized Vedic mantras 
and their import, who is omniscient and has initiated a line 
of successive transmission of Vedic knowledge (10.6). 

Mahat: Cosmic Intelligence (Intellect), Cosmic Egoism, Hi- 
ranyagarbha, Mahan-atma (Great Soul). Compared with 
all the transformations of Prakrti, it is the greatest and 
hence termed so. For the Vedantic view, see 13.5—6. See 
avyakta. 

Mahavrata: (sarva-bhauma, universal) great vows (pp. 311— 
12; p.584). 

Manana: contemplation, deliberation, on the Vedantic teach- 
ings (9.14). 

Manas: mind; so called since it consists of thoughts. It is the 
faculty of the internal organ to consider the pros and cons 
of a subject (see V. S.). Sometimes it is synonymous with 
citta. 

Manonása: obliviousness of the mind; synonymous with citta- 
nasa. 

Manus: the four Manus are Savarni, Dharma-savarni, Dak$a- ` 
savarni, and Savarna (10.6). 

Matra: in Patafijala Yoga, the time taken for circling one's 
knee-cap three times with one’s palm and then immedi- 
ately snapping one’s finger. 

Maya: the limiting adjunct of Brahman, on account of which 
not only does It remain unperceived but also appears as the 
Universe. It is also the divine power of the Lord through 
which He manifests this universe. It is made up of three 

gunas—sattva, rajas and tamas, and is the material cause 
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of the Universe. From the standpoint of the jivas, whom 


it obstructs from knowin i 
s 1 g properly the Reality that i 
Brahman, it is called primal nescience. Ue qe 


Medhà: Knowledge of the identity of the Self and Brahman 


(18.10). It also means the ability to know the meaning of 
many scriptures. 


Moha: delusion, non-discrimination, error (p.369). 


Müdha: the ‘stupefied’ state of mind, in which famas pre- 
dominates. 


Mumuksu: one intensely desirous of moksa, Liberation. 


Naimittika-karma: occasional rites and duties, such as the ob- 
sequial rites. 

Nididhyásana: profound meditation; an unbroken flow of men- 
tal modifications in the form of Brahman and without any 
idea of egoism; equated with samprajhata-samadhi, under 
6.12; also see 9.14, 12.12, 17.16. 

Nidrà: sleep or deep sleep. 

Nigraha: control, restraint (of the mind). There are two types 
of nigraha—hatha and krama (p.462 ff.). 

Nihśreyasa: the highest good, i.e. absolute Liberation. 

Nirbija-samadhi: the samadhi without bija, seed, i.e. unassoci- 
ated with the objects of perception. 

Nirmanaska: one who is oblivious of his mind. 

Nirodha: full restraint of the mental modifications. 

Nirodha-samadhi: the samadhi attained through the full. re- 
straint of the mind through practice (4.27; 6.19, 20, 25, 
28-30). 

Niruddha: the ‘restrained’ state of the mind, in which all the 
modifications have been eliminated and only the samskaras 
remain in seed-form, in a potent form. 

Nirvicara-samadhi: the samadhi devoid of vicara, in it the 
subtle objects stand revealed merely as substrata, unasso- 
ciated with vikalpa (false notions), and as unconditioned 
by space, time, quality, etc. (pp.402-4). li. 

Nirvikalpa: indeterminate; not recognizing any such distinc- 
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tion as ‘subject’ and ‘object’, or ‘knower’ and ‘known’, 

Nirvikalpa-samadhi: the samadhi in which the awareness of the 
distinction among ‘subject’ (‘knower’), ‘object’ (‘known’), 
and ‘knowledge’ (‘experience’) is obliterated (see p.24, 
verses 23 and 26). It is a total spiritual absorption in which 
the subject-object relationship vanishes; this state is also 
called asamsakti (non-relationship) and ‘sleep’, because 
the yogi in this state emerges from it by himself (pp.232— 
3). 

ve N the samadhi devoid of vitarka; it has for 
its content the gross objects and is without vikalpa (false 
notions) (pp.401—4). 

Nisiddha-karma: actions prohibited by the scriptures. 

Niskama-karma: selfless work. 

Nistha: steadfastness. 

Nitya-karmas (nitya-yajfías): see 2.38, f.n. They are the obliga- 
tory or compulsory rites and duties such as performance of 
the Agnihotra, Darsapurnamasa and Jyotistoma sacrifices, 
which lead to purification of the mind. Not that their non- 
performance produces sin, as held by the Mimarnsakas. 
In the Vedas they are found enjoined without being re- 
lated to any result (17.11), and can be performed accord- 
ing to the secondary rules, and using substitutes if all the 
prescribed accessories cannot be collected. See kamya- 
karma (kamya-yajfia); also pratyavaya. 

Niyama: one of the eight limbs of Patafijala Yoga. It consists 
of five disciplines—cleanliness (Sauca), contentment (san- 
tosa), austerities (tapas), scriptural study, repetition of Om, 
etc. (svadhyaya), and special devotion to God (isvara- 
pranidhàna) (p.310). 


Paramahamsa: a monk of the highest order. It also means a 
monk who has renounced all actions, as also a monk from 
whom all actions have fallen off as a result of his attain- 
ing Knowledge (12.13; 18.12,17,49). See parivrajaka. 

Parantapa: a ‘scorcher’ of enemies; an epithet of Arjuna. It 
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also means one who 'scorches' cai ; 
E dien (10.40). the enemies, viz. desire, 

Para-vairágya: supreme detachment. 

Pariccheda: limitation. There are three kinds of it: kala-pari- 
ccheda, temporal limitation; desa-pariccheda, spatial limita- 
tion; vastu-pariccheda, objective limitation. The last, again, 
implies the three or the five kinds of bhedas (pp. 96-8). 

Parigraha: possessions. 

Parivrat (parivrajaka): a mendicant, one who has espoused 
monasticism. See paramahamsa. 

Paroksa: mediate. 

Phala: result; derivatively, it is that which ceases to exist (/a) 
on account of its being insubstantial (pha) (p.885). 
Pitryana: the Path of the Manes; also known as the Daksina- 

yana and Krsna-gati. See krama-mukti. 

Pradhana: see Prakrti. 

Pragabhava: antecedent nonexistence (2.12; p.91, £.n.; p. 98, 
f.n.2). 

Pragbhara: (in P. Y. Sit., 4.25) a highland (6.15, 35, etc.). 

Prajna: realization; Wisdom; insight; discrimination. 

Prakrti: Nature; Maya; it is constituted by the three gunas-- 
sattva, rajas and tamas—, and is the power of God, 
according to the Vedantins. The Sankhyas, however, do 
not consider it to be a power of God, but simply the 
material cause of the Universe. See alinga, avyakta. To 
the Vedantins the Prakrti constituted by the three gunas is 
the lower; the higher is that constituted by the jivas. It 
also means ‘source’ (7.4-5), or cause. See vikrti. 

Prakrti-laya: one merged in Prakrti; one whose mind, unable 
to realize the Purusa, gets merged in Prakrti (6.15, 35). 


See bhava-pratyay4. 
Prama (pramiti): right knowledge. 
Pramabhasa: semblance of validity; doubt. 
a; valid means of knowledge. In the Yoga system they 


Praman t 
are three in number: direct perception (pratyaksa), inference 
ta). In Vedanta 


(anumana), and scripture (agama, or sasr 
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they are six: direct perception (pr atyaksa), infer ence (anu- 
mana), scripture (agama), analogy (upamana), implication 
(arthapatti), and nonexistence or absence (abhava) (6. 2). 

Pramátr: a knower; the absolute Consciousness as 'knower' 
(p.119—20). See saksi. 

Prana: one of the vital forces in the body; its movement con- 

‘sists in the outward flow of the internal air through the 
mouth and the nostrils. In certain contexts it also means the 
organs of the body (10.9). 

Pranayama: control of the two vital forces, Prana and Apana 
(4.29, 30). 

Prarabdha(-karma-phala): (results of) past actions that have 
set up the present body, i.e. the present life, of a person 
and commenced bearing their fruits. 

Prasada: clearness; tranquillity; purity. 

Prasankhyana: immediate knowledge of the distinction be- 
tween the intellect (buddhi) and the Purusa; unalloyed 
Knowledge of the Self. i 

-Praśānta-vāhitā: a steady flow; cessation of the mind that is 
devoid of modifications (p.308; p.409). 

Prasupta: the dormant state of the klesas (pp.366—71). 

` Pratibimba: reflection of an object. It also means the jiva 
(7.14). 

Pratiküla-vedaniya: that which brings undesirable feelings. 

Pratiprasava: resolving into the causal state. 

Pratiyogika: counter-correlative. » 

Pratyabhijna: awareness of self-identity; recognition. 

Pratyahara: restraining the organs (4.26). 

Pratyavaya: sin. 

Pratyaya: idea; notion; perception; cause. 

Prayaja: one of the subsidiaries of the Darga and the Pürnamasa 
sacrifices. See Anuyaja and Ajyabhaga. ; 
Pretyabhava: future life of a Jiva, consisting of its janma, 
taking up a fresh body, organs, etc., and vyaya, loss of, 
separation from, the body; organs, etc. that were assumed. 

Puraka: filling the external air into the body (4.29). 
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Puronuvakya: see anuvakya. 

Purta-karma: a class of duties enjoined on the householders 
by the Vedas (4.28). 

Purusa: soul; Self. The word derivatively means He who is 
purna (full, perfect, complete) by Himself; or He who 
resides in the puri, town, i.e. body. 

Purusa-kara (paurusa): human effort (p.470, £n. 1). 

Purusarsabha: foremost among men (2.15). 

Purusartha: human goals, which are four—dharma, religious 
merit; artha, wealth; kama, enjoyment; moksa, Liberation. 


Rajas: one of the gunas, qualities, that constitute Prakrti; raja- 
sika or ra@jasa means ‘possessed of, having a predomi- 
nance of, rajas’. . 

Recaka: expulsion of air from within the body (4.29). 

Rk: a Vedic sentence that has its letters and feet regulated 
(9.17). 

Rtambhara-prajna: Truth-filled insight (pp.404—15). 


Sabda: a word; and a word can be used only with the aid of 
jati (genus), guna (quality), kriya (action), and sambandha 
(relationship). (Brahman, being without jati etc., is beyond 
the range of words. See 13.12.) 

Sabda-maryada: the canon of words. 
Sabija-samadhi: the samadhi with bija, seed, i.e. associated 
with the objects of perception (pp. 305-6; pp.403-8). 
Sadhana-catustaya: the group of the four disciplines necessary 

for a seeker of Liberation (6.37). y vi 

Sadhu-sanga: the company of holy persons, which is a means 

- to control one's mind (6.35, 47). Also see nigraha. ias 

Saksi: witness. (Regarding the absolute Consciousness as saksi, 
see pp. 119-20). Also see pramatr. 

Sama: selfcontrol; curbing the mind; control of the internal 
organ. i 

Sāma: a Rk set to tune, any song in general. (9.17). 

Samadhana: concentration of the mind; one of the group of 
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the six disciplines to be followed by a person seeking 
Liberation (p.22, f.n.2). 

Samadhi: spiritual absorption of the mind. In the context of 
Patafijala Yoga it means onepointedness (ekagrata) or the 
practice to attain samadhi (p. 397). In some contexts it 
means the internal organ; also, the supreme Self (p.173; 
2.53). See samapatti and yoga. There are various types of 
samadhis, about which see under their respective entries: 
asamprajnata, badha, laya, nirodha, nirbija, nirvicara, nir- 
vikalpa, nirvitarka, sabija, samprajnata, savikalpa, sánanda, 
savicara and savitarka samadhis. 

Samagri-maryadà: concurrence of causes. 

Samanya: generality (p.99). 

Samapatti: a pure mind's acquiring fixity in, and identity with, 

- the perceiver, the means of perception, and the perceived. 
It is synonymous with samadhi. 

Samavaya: inherence (p.99, f.n.2). 

Samavayika- (samavayi-)karana: material cause; inseparable 
concomitant. 

Sampad (sampatti): (according to the context) perfection (in 
Sama, dama, uparati, titiksa and mumuksutva) (p.22, verse 
14; 6.37); abundance (6.43). 

Sampatti: see sampad. 

Samprajnata-samadhi: the samadhi in which i. the mental modi- 
fications in the form of the object meditated on also con- 
tinue to be present in one’s awareness; ii. the object of 
meditation is known (jña) clearly, specifically (pra), in its 
totality (sam, samyak), without. doubt, misapprehension 
and uncertainty (4.26, 6.14,15 [p.398], 29). 

Samsara: transmigratory existence. It is of nine characteris- 
tics—the knower, object of knowledge, means of knowl- 
edge, agent, object, instrument, enjoyer, enjoyable and 
enjoyment. 

Samsaya: doubt. 

Samskara: tendency; impression of action, physical or mental. 

It is synonymous with bhavana, vasana. (Ajfíána-sam- 
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skara, or ajñāna-leśa, means ‘trace of nescience’, which 
is a samskāra that is the cause of the. persistence of one’s 
body even after one has attained Knowledge; p.977.) 

Samuccaya: combination. 

Samvit (samvitti): Consciousness. 

Samyama: dharana (concentration), dhyana (contemplation, 
meditation), and samadhi (absorption) together constitute 
samyama (4.26—8). 

Sananda-samadhi: the samadhi that comes as the culmination 
of samyama on one's internal organ in which the quality 
of sattva has been made to predominate, rajas and tamas 
having been almost totally suppressed (p.399). 

Sarficita-karma: see anàrabdha-karma. Saficita-karma-phala: 
results of actions done in past lives, which are destined to 
fructify in future lives. 

Sankalpa: thinking; motive; volition. 

Sankhyà: complete Knowledge of the Self. It is that (the Upa- 
nisads) in which the supreme Self is presented fully, es- 
tablished, as bereft of all limiting adjuncts. 

Sankhya: the all-pervading Entity; those who have complete 
Knowledge of the Self. (Sankhya-buddhi means, Knowledge 
about the Reality that is the Self.) 

Sannipatya-upakaraka: indirectly helpful (p.930, f.n.4). See 
arad-upakaraka. 

Sannyasa: renunciation; monasticism; renunciation of all ac- 
tions so as to be able to devote one’s time for the practice 
of vicara on Vedanta (18.4). Krama-sannyasa means, re- 
sorting to monasticism after having lived in the previous 
three asramas successively; akrama-sannyása means, Te- 
sorting to monasticism just when one feels intense dis- 
passion towards the world and a strong desire for Libera- 
tion (pp. 335-6); vividisa-sannyasa means, formally re- 
sorting to monasticism with a desire for enlightenment; 
vidvat-sannyasa means, the natural, spontaneous falling 
off of all actions as a result of one's having become En- 
lightened (p.331; 18.12, 17; introduction to 18.63). 
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Sannyasin: a monk. See asrama. 

Sarvanga-upasamhara: perfection in all the components (3.35, 
£n.) It also means, ‘adopting all the constituent means 
together’ (p.168, f.n.); *collection of all the necessary 
accessories’ (17.11). 

Sasmita-samadhi: the samadhi that comes as the culmination of 
samyama on the pure sattva-quality; in this state a mere 
awareness of one’s existence remains (pp.399—400). 

Sastra: scripture; that through which the subject-matters not 
known through the ordinary means is taught (16.23-4). 

Sattva: one of the gunas that constitute Prakrti. Sattvika means 
‘possessed of, having a predominance of, sattva’. 

Satya: truth; reality (p.97, f.n. 2). 

Savana: the act of pressing out the Soma-juice, performed at 
the three periods of the day; the pressed out Soma-juice 
and its libation; savanas: the three periods of the day— 
morning, noon and evening (9.20; also see 10.35). 

Savicara-samadhi: the samadhi with vicára, in which a subtle 
object becomes revealed, together with vikalpa (false no- 
tion), and as conditioned by space, time quality, etc. (pp. 
402-3). 

Savikalpa-samadhi: the samadhi in which the awareness of the 
distinction among ‘subject’ (‘knower’), ‘object’ (‘known’), 
and ‘knowledge’ (‘experience’) remains; in this samadhi 
the subject-object relationship persists (p.233). 

Savitarka-samadhi: the samadhi with vitarka; it concerns gross 
objects and is a mental modification involving vikalpa, 
false notion (p.399). 

Sesa: residue; residual fruits of actions (pp.962—3); necessary 
part (p.968). 

Siddhi: success. A-parama-siddhi means the fitness for stead- 
fastness in Knowledge, which is attained by a mind pu- 
rified by the proper performance of one’s duties; parama- 
siddhi means supreme success, i.e. direct realization of 

Brahman (18.49). 

Siddhis: the eight supernatural yogic powers of i. anima, 
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E y ght, rit. vyaptt, ubiquity; iv. prakamya, irresist- 
ible will; v. mahima, increasing one’s size at will; vi. 
isitva, dominion; vii. vasitva, subduing others to one’s 
will; vi. kamavasayita, full control over, suppressing, 
one's desires. 

Smrti: recollection; in the context of Patafijala Yoga, it means 
the recollection of the stages of Yoga one has passed 
over. It also means the post-Vedic literature on spiritual- 
ity, rituals, morals, etc. 

Soma: an annual creeper yielding an invigorating and slightly 
intoxicating juice, held sacred in ancient times. 

Sphurana: (according to the context) Self-effulgence; Con- 
sciousness; revelation. (Sphurana-rüpa: of the nature of 
Self-effulgence; self-evident by nature.) 

Sphürti: manifestation, self-manifestation. 

Sraddhà: faith in the teachings of one's guru and the scrip- 
tures; the idea that ‘this is so indeed’, the conviction in 
the form of prama, right knowledge, with regard to what 
is taught by one’s guru and the scriptures, even though it 
might not have as yet been made a matter of personal 
experience. In Patafijala Yoga it also means delightfulness 
of the mind. 

Sravana: hearing and understanding of the Vedantic teachings 
(9.14; 12.20; 18.10). 

Sruti: the Vedas, including the Upanisads. 

Sthita-prajna: a man of steady Wisdom. 

Sukla: white; righteous. 

Susupti: deep sleep (pp.105-6; pp. 894—5). 

Svabhàva: one's nature; one’s good and bad samskaras of 
righteousness and unrighteousness, which were acquired 
in past lives and produced one's present life (17.2; 18.41). 

Syena-sacrifice: a sacrifice performed to cast an evil magical 
spell on others. 


Tamas: one of the gunas that constitute Prakrti; it is sometimes 
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translated as ‘darkness’. Tamasika means “possessed of, 
having a predominance of, tamas. 

Tamisra: aversion. See avidya. 

Tanmáütras: monads; uncompounded subtle elements, viz. smell, 
taste, colour, touch and sound, which are the subtle states of 
earth, water, fire, air and space (7.4). 

Tanu: the attenuated state of the kleśas (pp. 366—71). 

Tàpa: heat, warmth. In Patafijala Yoga it means the anticipa- 
tion of loss. 

Tattva: reality; truth. In the context of the Sankhya philoso- 
phy, it is translated as principle; according to them, there 
are twenty-four principles which constitute the Universe 
(7.4; 13.5-6). 

Tattva-jnana: Knowledge of Reality. See manondasa. 

Titiksà: forbearance, endurance. See Sama. 

Tuccha: unreal. 


Udara: the manifest state of the Klesas (pp.366—71). 

Udghata: In Patafjala Yoga, it means the striking at one's 
head by the air while it is expelled on being pushed up 
from the root of one's navel. 

Upadhi: adjunct; that which particularizes (p.921, f.n.1). See 
jati. 

Upakrama: introduction. See upasamhara and ekavakyata. 

Upapaiti: reason. 

Uparati: not allowing the sense-organs to drift back to their 

respective objects. See Sama. 

Upasamhara: conclusion. See upakrama and eka-vakyata. 

Upasana: worship; adoration; meditation; devotional practices. 
See krta-upasti. 

Upasarjana: a subordinate factor; something that plays a sec 
ondary part. . 

Upaya-pratyaya: that (samadhi) which has the upayas, means, 
viz. áraddhà, virya (enthusiasm), smrti (recollection), sam4- 
dhi (concentration), and prajfa (insight) as its pratyaya, cause 
(p.370, £n. 1; pp. 408-9). See bhava-pratyaya. 
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Vaikhanasa: a particular stage of life. See àsrama. 

Vairagya: detachment, dispassion. It is of two classes, para 
and apara. Para-vairagya means supreme detachment; 
apara-vairagya, or the lower, relative, detachment, has 
four degrees—yatamana, vyatireka, ekendriya and vasikara, 
which terms see under their respective entries. (6.35.) 

Vakya: a sentence; mahà-vakya means a great Upanisadic 
sentence such as ‘Thou art That’, ‘I am Brahman’, etc. 

Vanaprastha: a forest-dweller. See asrama. 

Vasana: mostly used synonymously with samskara, bhavana; 
past impressions, i.e. impressions, tendencies, left behind 
in one’s mind by past physical and mental activities (p. 
449 ff.). 

Vasana-ksaya: dissipation of past impressions. See manonása. 

Vasikara: complete control over one's mind and organs—the fi- 
nal stage of vairágya; total detachment, mental and physical 
(p. 374, f.n.; pp. 467-8; p. 689). See vairagya. 

Vibhüti: divine manifestation. 

Vicara: deliberation. It consists of $ravana, manana and nidi- 
dhyásana, which terms see under their respective entries. 

Vicchinna: the overpowered state of the Alesas (pp.367—71). 

Videha: one devoid of self-identity with one's body as a result 
of perfection in the sananda-samadhi (pp.399). See sã- 
nanda-samadhi. See bhava-pratyaya. 

Videha-kaivalya: Liberation after the fall of one’s present body; 
same as videha-mukti. 

Videha-mukti: Freedom of the disembodied (p.234); same as 
videha-kaivalya. ; 

Vidhi: a Vedic injunction, identified by the verbs with suffixes 
of the Potential Mood (Jin) etc. They tell one what he 
should and should not do in temporal, ritualistic and 
spiritual matters. There are three principal types: apürva- 
vidhi, an original injunction; niyama-vidhi, a restrictive 
injunction; and parisankhyà-vidhi, an exclusive injunc- 
tion (p.333, £.n.3). 

Vidvat-sannyasa: see sannyasa. 
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Vikalpa: doubt; fancy; verbal delusion consequent on word- 
sense; false notion; imaginary relationship between a word, 
its meaning (i.e. the object signified by it), and the corres- 
ponding ideation (mental impression). 

Vikrti, vikāra: transformation. The Sankhyas hold that there 
are sixteen principal vikrtis—five each of the gross com- 
pounded elements, sense-organs and the motor-organs, and 
lastly the mind (7.4). It also means effect. See prakrti. 

Viksepa: distortion—one of the powers of Maya; bewilder- 
ment; distraction. See avarana, and viksipta. 

Viksipta: the ‘restless’ state of the mind caused by rajas, which 
(mind) nevertheless becomes steady on rare occasions for 
very short periods of time. See citta-bhumi. 

Vipaka: result; a synonym of phala. 

Viparita-bhavana: contrary thought, that one is a human being 
and not Brahman; contrary thought of the separateness of 
the individual self and Brahman (p.164, f.n.1; 5.17, 20). 
See asambhavana. 

Viparyasa: distorted conception. 

Viparyaya: illusion; misapprehension; misconception. Under 
6.2, M.S. equates it with the five klesas. 

Virama-pratyaya: the pratyaya (cause or means) of virüma 
(cessation of the mental modifications (pp.308, 407). 

Visesa: particularity; specific characteristic (p.99 ff.). 

Visoka: a mystic power (pp. 413-14). 

Vitarka: examination. 

Viveka: discrimination. 

Viveka-khyati: discriminative knowledge which perceives the 
Purusa as distinct from Prakrti (pp.400, 413). 

Viveka-nimna: channel of discrimination (p. 412). 

Vividisa: hankering for Knowledge, for Enlightenment; desire 
to have direct Knowledge of the Self. See sannyasa. 

Vrata: vows. See maha-vrata. 

Vrtti: a mental modification. 

Vyana: one of the vital forces in the body. 

Vyapti: invariable concomitance. Also see siddhis. 
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Vyatireka: exclusion—the second stage of vairágya. See vai- 
ragya. In a figure of speech, it also means contrast (2.50) 
It also means sense of absence; contrary proof (p.114) 
Vyavahita: concealed. j 
Vyavasāya: objective knowledge. See anu-vyavasāya. 
Vyutthàna: emergence (from samādhi) (p. 233); for one in the 
initial stages of Yoga, it comprises the ksipta, müdha and 
viksipta states of the mind (p.307-8). 


Yaga: See yajfía. In a yaga, the one making the offerings has 
to be standing—not seated as in a homa—, and the man- 
tras chanted end with vasat. These sacrifices are enjoined 
by the Vedas using the verb yaji (17.7). 

Yajria: offering to the gods the prescribed materials in a. sac- 

. rificial fire. It is of two types—homa and yaga, which 
terms see under their respective entries. The yajnas pre- 
scribed by the Vedas are called $raufa; they are the sac- 
rifices called Agnihotra, Darsapurnamasa, Caturmasya, 
Pagubandha, Jyotistoma, etc. Those prescribed by the 
Smrtis are called smārta; they are the five maha-yajnas 
(great sacrifices): deva-yajna, pitr-yajfía, manusya-yajna, 
bhüta-yajfía and brahma-yajna (3.13, f.n.). In certain 
contexts, yajfia also means Atman (Self), and Lord Visnu. 

Yajus: a Vedic sentence that is not set to tune, and whose 
letters and feet are not regulated (9.17). 

Yājyā: sacrificial hymns. See anuvakya. 

Yama: restraint. It consists of five disciplines—ahimsa (non-injury), 
satya (truthfulness), asteya (non-stealing), brahmacarya 
(continence), and aparigraha (non-acceptance of gifts) 
(4.28, 9.14). i 

Yatamana: ‘engaged in effort’—the first stage of vairagya. 
See vairagya. 

Yati: a diligent ascetic. 

Yayavara: one of the stages of life. See asrama. 

Yoga: usually it refers to the Patafijala Yoga; in-some con- 
texts, to the eight limbs of Yoga (for details, see 4.28 and 
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Chapter 6). At some places it is interpreted as samādhi 
(8.8, 9), or as the Lord’s unsurpassing power of Sover- 
eignty etc. (10.17); or His uncommon power of bringin 
about the impossible. 

Yoga-bhrasta: one who has failed in or fallen from Yoga; one 
whose Yoga has become interrupted. 

` Yoga-ksema: yoga—acquisition of what is not in hand; kse- 
ma—preservation of what has been acquired. In certain 
contexts it is also translated as ‘the objective and the 
result’, ‘the objects and the results of experience’, 

Yoga-maya: Yoga here means the will of the supreme Lord; so 
the phrase means: Maya which is under the control of the 
Lord’s will (7.25). 

Yogaisvarya: power of Yoga (p.83, f.n.). 

Yogesvara: Lord of the yogis (11.4). 
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